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ABSTRACT 
Conflict resolution in Tivland, Benue State has proved intractable leading to the 
destruction of lives and properties. The study “Ikyuryan (covenant making) among the 
Tiv as a religio-cultural Approach to Conflict Resolution in Benue State” explores the 
use of an alternative and complimentary approach to conflict resolution. As a 
qualitative research the study draws data from both primary and secondary sources. 
Random sampling was used and eighty five (85) respondents were selected for oral 
interview. Historical and descriptive methods of data analysis were employed. 
Deploying the theoretical framework of Karl Marx dialectical materialism, the study 
avers that, Ikyuryan (covenant making) as one of the religio-cultural approaches to 
conflict resolution has rarely been explored. Despite the limitations of Ikyuryan 
(covenant making), a comparative analysis indicates the striking and overriding 
legitimacy of Ikyuryan due to its flexibility, sense of ownership and result oriented 
nature in context of Tiv culture. It also revealed that, Ikyuryan (covenant making) 
which is a traditional approach to conflict resolution among the Tiv inspite of the 
western influence considered alien has not outlived its usefulness even when adapted 
to modern realities. The study therefore recommends the adoption of the Ikyuryan 
(covenant making), a traditional practice because of its flexibility as a home-grown 
approach to alternative dispute mechanism in order to achieve a more effective and 
long lasting peace among the Tiv of Benue State. 
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CHAPTER ONE 
INTRODUCTION 
1.1 BACKGROUND TO THE STUDY  
Religion and culture are life embracing as they are fundamental to developing 
effective and efficient conflict resolution mechanisms. Humankind generally and 
Africa in particular is replete with conflicts which are intra and inter-communal in 
nature. Some societies rarely experience a peaceful relationship in their communities 
as human and communal conflicts have reached astronomical levels.  
Nigeria as the most populated African nation, with over 180 million people 
has not been spared of her share of obvious conflicts, predominantly ethnic, 
economic, political and religious conflicts which have turned Nigeria's urban and 
rural communities into battle fields and killing grounds (Isa 1). There is barely any 
part of the country that has not been affected, every year there are cases of violent 
conflict among the diverse groups in Nigeria. Thus, Nigeria is a deeply divided 
society both by religion (predominantly Muslim North and predominantly Christian 
South) and by ethnicity. Experts estimate that, Nigeria contains between 250 and 400 
distinct ethnic groups including three major players, the Yoruba, Hausa and Igbo 
(Adeyemi 34). The state is a major agency for resolving and managing conflicts using 
conventional or western strategies. In order to restrain conflicts in her multi-ethnic 
society, the government has employed several innovations such as inclusiveness in 
form of geo-political zone structures which rose from three zones in 1954 to 36 states 
in 1996 and presently under six geo-political zones, to reflect the political interest as 
well as ethnic, religious and historical harmony. However, despite this political 
engineering, each ethnic group harbours its own particular communal distresses that 
give rise to the destruction of lives and properties.  
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The third tiers of government which were anticipated to take development 
nearer to the people have been a colossal failure as many have turned to be known to 
be more corruption and have denied political and economic access to citizens of their 
local governments. This deprivation and unmet expectations of the people lead to 
frustration and generate violence which has become a common phenomenon in all the 
six geo-political zones of Nigeria. Examples of such conflicts include the 
Ife/Modakeke (Osun State), the Umuleri/Aguleri crisis in Anambra State, the Odi 
Massacre in Bayelsa State, the Kaduna crisis in Kaduna State, the Jos crisis 
Mangu/Bokkos in Plateau State and the Tiv/Jukun crisis in Benue/Taraba States, 
Chamba/Kuteb (Taraba State) and Odukpai Killings (Cross River State) (Gyuse and 
Ajene 214).  
Tiv land in Benue State has radically shifted from a platform for peaceful co- 
existence, to an arena of frequent violent communal conflicts emanating from land, 
chieftaincy disputes, political interests and other factors. The slogan: “if you want 
peace, better be prepared for war”, keeps the Tiv populace as restless as jerking 
tenterhooks (Utov 44). As Danchev and Halverson opine, the most appropriate 
terminology for such conflict in which the adversaries are people of a common ethnic 
group is communal conflict. In this case, the adversaries share one race, language, 
beliefs and are in a close proximity but they have different allegiances and mutual 
fears (106).  The peace and security which are necessary ingredients for development 
enjoyed in the past is not obtainable at the present in Tiv land. Disunity, poverty, 
hunger, disruption of farming, educational and economic activities as well as the 
destabilization of the warring communities and their neighbors have become a 
common occurrence.  
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Historical evidence has shown that, while peaceful societies flourish, conflict 
ridden societies remain poor and under-developed. The need for sustainable conflict 
resolution therefore becomes imperative. The Tiv like other African societies have 
their religio-cultural beliefs and practices that influence the resolution of conflicts. 
These approaches are the ijir (moot), ikyuryan (covenant), ibumun (oath), which 
emphasis consensus, reconciliation and communal unity. According to Zartman, 
conflict management practices are considered traditional if they have been practised 
for an extended period and have evolved within African societies rather than being the 
product of importation (7). Their religion and culture form the basis for local decision 
making and action in their various spheres of life, which includes the choice of crop 
rotation in agriculture, traditional medicine as evidenced in healthcare services and 
undoubtedly, conflict resolution. Thus, Otite and Ogionwo state that:  
Africans have their indigenous, dynamic ways of settling disputes and 
resolving conflicts. An important aspect of disputes and conflicts settlement 
among them is dialogue, talking, negotiating, clapping, humour and even 
shouting are social therapies in conflict resolution. They can be described as 
curative social medicine in conflict resolution. They constitute interactive 
variables which skillful brokers, negotiators, and acclaimed local historians, 
philosophers and spokesmen apply to reduce tension and resolve conflicts 
through negotiated settlement. And when parties in conflict decide to take 
their case to indigenous court, the emphasis of the judges-elders is not on 
punishment or imprisonment. In African tradition, the emphasis is placed on 
objective discovery of the truth followed by recompensation, restitution, and 
reconciliation, the focus is on the restoration of harmony and concensus while 
realizing the frequent occurrence of conflicts in the family, ward, town, or 
between section of polity or kingdom. It is probably right to prefer the 
indigenous and often ignored methods of conflict resolution, transformation or 
management (270).  
   
However, the imposition of external conflict resolution mechanisms and initiatives 
has largely side-lined creative home-grown (indigenous) conflict resolution strategies. 
The conventional or western conflict resolution strategies which include the non-
violent approaches such as negotiation and mediation have been advanced and have 
produced the desired result or success but in certain situations, such approaches are 
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not yielding the desired results, so the conflicts persist. In contemporary Nigerian 
context, conflicts persist with more sophisticated weapons used for higher level of 
destruction of lives and properties. This can be seen in the menace of herders and 
farmers which has become so rampant in Nigeria, particularly in Tivland. This 
volatile situations most of the times attract the Nigerian government to deploy the 
Police and when they fail to manage the conflicts, the military is deployed to the 
violent scene where they are usually mandated to 'shoot on sight'. This situation 
sometimes leads to serious human rights violations and escalation of violence. As 
Fisher rightly pointed out, a culture of violence grows where conflicts are habitually 
handled by force (6).  
Even where the military or police succeed suppressing the conflicting parties, 
the violent conflict is rather suspended but the social structure and deep seated 
grievances that generated violence have not been addressed and the crowding 
out of traditional methods of social control or conflict resolution from official 
policies has left room for escalation of violent conflict (Akeem 123).  
 
Since effective conflict management usually leads to an improvement in the social 
relations of the parties involved, the need for more effective method of resolving 
conflict arises. The focus of this study is to arrive at a policy-driven synergy of useful 
traditional and modern strategies for conflict resolution will result in lasting peace and 
conflict resolution among the Tiv of Benue State who are the focus of this study. 
Incidentally, the Tiv people untenably have their indigenous approaches to conflict 
resolution embedded in their traditional religious beliefs and cultural practices. As 
Ezeanya also observes about the African life that, to the African, life is religion and 
religion is life. It is unimaginable for the African following his traditional 
environment and culture to think of human life divorced from religion (24). In the 
same direction, Mbiti appropriately states that, traditional religion permeates all the 
departments of life, there is no formal distinction between the sacred and the secular , 
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between the religious and non-religious, between the spiritual and the material areas 
of life, wherever the African is there is his religion (2). In view of the fact that 
religion and culture permeates all aspects of Tiv life, during conflict and even in 
conflict resolution procedure, traditional religion and culture is involved. 
According to Yakubu, early mechanisms of indigenous conflict resolution in 
pre- colonial Africa had significant degree of success in maintaining order and 
ensuring peaceful co-existence of groups (13), since they were familiar to 
communities where they were utilised and appealed to local norms and leadership 
structures. Therefore, the results they provide are more likely to be internalized by the 
parties. It promotes public contribution and search for consensus in addressing the 
root causes of the conflict.  
In another instance, Ineba Bobmanuel states that, it is only when potential and 
actual conflicts in Africa are understood in their contexts that they can be solved. 
Values and beliefs, fears and suspicions, interests and needs, attitudes and actions, 
relationships and networks have to be duly taken into consideration (6). Brook, in 
harmony with Ineba has emphasised that, traditional religious involvement in 
resolving conflict has the salience of traditional practices such as the use of symbols, 
rituals and interpretation of myths to bring conflict to an end, the fear of sorcery or 
divine punishment should also be used to show what the breach of peace would bring 
upon the society and the conflicting parties (12). Similarly, Utsaha points out that, the 
Tiv people are avid negotiators, based on their traditional practices, alternative 
approach to conflict resolution can be discovered (6).  
It is apparent that, the unresolved conflicts among the Tiv who hitherto had 
efficient traditional methods of conflict resolution have proven that, these measures 
have not been explored to address the vacillation of conflicts or have not been applied 
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efficiently or they have proven incapable of curbing them. This study therefore 
explored the Ikyuryan (covenant making) the Tiv religio-cultural approach that Tiv 
people use in conflict resolution and how relevant and effective it would be, in 
resolving communal conflicts in the Tiv contemporary society and even beyond. By 
so doing, the findings would help in averting the long standing menace in Benue State 
particularly among the Tiv.  
1.2 STATEMENT OF THE PROBLEM  
Tiv indigenous structures and mechanisms of conflict resolution have long 
existed in pre-colonial as well as in the post colonial times. Their religio-cultural 
beliefs, practices and institutions provided vital channels of conflict resolution 
mechanism making them to conform to the ethos of the community. Thus, the Tiv 
were known to be avid negotiators. However, the use of traditional conflict resolution 
approaches has been greatly under-utilised in the contemporary Tiv society while the 
western methods assume hegemony.  
Communal conflicts started emerging among the Tiv people in the pre-
colonial period bearing nomenclatures such as the Haakaa or Namakaa (surrender 
your things) in 1929 and Nyam-buan in 1938 which were protests against domination, 
perversion and oppression by the Northern oligarchy and the colonialists as well as 
crusade against people said to be bad witches who were accused of killing, and 
cannibalism by Tsav (witchcraft). The violent level of conflict at this period was 
minimal. With time and space, the policies of colonial administration opened up areas 
of interest which encouraged competitive tendencies in economic, political and social 
spheres among the Tiv. By 1960, the Tiv out of political interest took arms against 
one another, consequently thousands of people were destroyed (Jibo 4), taking 
expressions in the words of Nande Nande (burn, burn). This was the period when 
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many homes, houses and properties were destroyed by setting them ablaze. The 
political upheavals in Tivland did not end; rather, the 1960s arson was more rampant 
than a rehearsal of what February and March 1964 held in stock (Makar 29) known as 
atem ityough (breaking of peoples head). At this time, there was massive looting, 
destruction of properties, maiming and breaking of people's head. This has resulted to 
distrust and misunderstanding among some families making them to split into several 
factions. The reintroduction of the presidential system of politics in the 1980's again 
brought new political dissensions and sharpened political passions. The old wounds 
were reopened and Tiv society continued to witness violent conflicts.  
The economic competition made the Tiv who are more of farmers to attach 
more value to land which contributed to sources of conflict among others. Since then, 
Tiv land has continued to witness incessant, increasingly bloody destructive 
communal conflicts with the use of sophisticated weapons particularly between 2001 
and 2011 despite the use of conventional or western methods of conflict resolution. 
According to Imobighe there are more inter-clan clashes among the Tiv than clashes 
between Tiv and other ethnic groups. Some of these communal conflicts resulting 
from land disputes include, the Kusuv/lkyurav-Tiev (Buruku and Katsina-Ala LGA) 
2004, Ukan and Ipav (Ushongo and Gboko) 2003, Nyiev and Uyoo crises (Kwande), 
Nongov/Mbajir in Mbakor (Guma/Tarka) 2016. Observations have shown that, most 
chaotic conflicts among the Tiv are caused by politics and land disputes. The conflicts 
results in displacement and disruption of livelihoods, particularly among the poor 
people. Education for many children in those chaotic areas has been in jeopardy. 
Agricultural activities are severely retarded which may result to food insecurity while 
communities hosting refugees become poorer as their resources are overstretched. It 
also leads to serious strained relationship between people who had lived together 
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peacefully. The frequent and violent conflicts have given a negative image to the Tiv 
as being naturally aggressive and un-cooperative set of people (Orkaa Tughtugh, Oral 
Interview). The devastating effects of these conflicts usually draw the attention of 
government administrators, corporate bodies, non-governmental organisations, 
scholars, individuals and the public in making efforts towards resolving them. The 
government which is the major agency of conflict resolution most of the times 
employs various strategies including setting up of judicial panels or commissions to 
look into remote and immediate causes of communal conflicts. Their 
recommendations are either delayed or never implemented. This results to 
speculations and renewal of the conflicts to a more violent degree. This can be seen in 
the Nyiev/Uyoo, Ipav/Ukan conflicts. The use of force to stop the crisis sometimes 
leaves in it's wake disenchantment and disillusionment where the disputants regroup 
at another opportunity and engage in a crises of greater magnitude. These expose the 
inefficiency of the conventional mechanism in conflict resolution.  
These conventional conflict resolution methods used have been derived from 
western theoretical perspectives and practices with little or no consideration of Tiv 
indigenous religio-cultural approaches. The complexity and intractability of conflicts 
among the Tiv, have posed many challenges to the tested conventional formulas of 
conflicts resolution. The inability infers a partial failure of the conventional or modern 
methods in resolving communal conflicts among the Tiv. The need to adopt additional 
conflict resolution frameworks would therefore be a welcome idea. This has led to 
search for more creative strategies in such previously neglected areas of traditional 
forms of indigenous religio-cultural approaches to conflict resolutions which are 
holistic and consensus based (Kasomo 24). The big challenge therefore is, why the 
Tiv have their religio-cultural approaches of Ikyuryan (covenant making), Ijir (moot), 
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and Ibumun (oath) which empirical evidence from relatively successful cases of 
conflict resolution demonstrate their practical relevance to conflict resolution and still 
conflicts persist among them in an unprecedented magnitude? What is the influence of 
Ikyuryan (covenant making), a religio- cultural approach in resolving conflict among 
the Tiv? What are the prospects of the Ikyuryan (covenant making), a Tiv religio-
cultural approach to conflict resolution in the contemporary Tiv society? These 
questions and the fact that most studies on Tiv traditional religion and culture are even 
more concerned with concepts like witchcraft, divinities/deities, eschatology and their 
effects on Tiv society make this study imperative to explore the Ikyuryan (covenant 
making) paradigm for conflict resolution in Tiv society which is the main aim of this 
study.  
1.3 AIM AND OBJECTIVES OF THE STUDY 
The aim of this work is to examine Ikyuryan (covenant making) the religio-
cultural approach to conflict resolution among the Tiv of Benue State. The study has 
the following objectives:  
i. To describe the types of conflicts among the Tiv people of Benue State from 
1980 to 2018. 
ii. To determine the causes/sources of conflicts among the Tiv of Benue State. 
iii. To examine certain existing approaches to conflict resolution and their 
efficacy among the Tiv people of Benue State. 
iv. To examine the prospects of Ikyuryan (covenant making) a Tiv religio-cultural 
approach to conflict resolution in contemporary Tiv society. 
v. To suggest how Ikyuryan (covenant making) paradigm could be used to 
compliment existing approaches to conflict resolution in Tiv society. 
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1.5 SIGNIFICANCE OF THE STUDY    
The study is significant in many respects to scholars, NGOs, and government 
public policy on conflict. It will unveil the causes, sources, effects of conflicts and 
methods of resolving conflicts among the Tiv people. This will make them employ the 
necessary efforts to minimise communal conflicts among them. It will redirect them 
to embarking upon peaceful and reconciliatory role for positive development instead 
of instigating clashes for destruction and underdevelopment.  
It will correct the wrong impression of those who are engulfed in the western 
thoughts that Tiv (and African) indigenous beliefs and practices have no place in 
conflicts management and resolution by bringing to light Ikyuryan (covenant making), 
the Tiv traditional religious beliefs and practices relevant to conflicts resolution which 
have been neglected for long. The study will be of benefit to scholars as it would be a 
stepping stone towards collating information on communal conflict resolution 
approaches among the Tiv. It will also serve as a reference material on conflicts 
resolution especially in relation to Tiv religious beliefs and practices.  
Furthermore, it will spur the government and other relevant organisations to 
develop more relevant and effective strategies to curb communal conflicts among the 
Tiv instead of taking peripheral actions that only suspend conflicts without resolving 
them.  
Finally, this study, coming at a time when the world is experiencing one form 
of strife or another, the solutions proffered at the end of this study will contribute 
greatly in conflicts resolution both in Tivland and other societies with similar 
situations. This study would rekindle unity among the Tiv people and by extension, 
the Nigerian nation as the destabilising situation in Tiv due to communal conflicts 
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affects not only Tivland but Nigeria, so also, in the absence of conflicts peace reigns, 
which will positively impact on other segments of the Nigerian nation too.  
1.6 SCOPE OF THE STUDY  
The study examines Ikyuryan (covenant making) as a religio-cultural approach 
to conflict resolution among the Tiv of Benue State. The Tiv in Benue State can be 
found in fourteen Local Government Areas namely, Makurdi, Katsina-Ala, Kwande, 
Ushongo, Gboko, Tarka, Buruku, Vandeikya, Ukum, Logo, Gwer, Gwer West and 
Konshisha. The Tiv indigenes living in neighbouring states like Taraba, Nassarawa, 
Plateau and Cross River are excluded for effiecient and a thorough coverage of the 
research population. The study focuses on selected communal conflicts in Tivland in 
Benue State which would include Nyiev and Uyoo (Kwande LGA), Nongov and 
Mbajir (Mbakor) (Guma and Tarka), Ipav and Ukan (Gboko and Ushongo), 
Agboughol crisis (Makurdi LGA) and Kusuv and Ikyurav Ityev (Buruku and Katsina-
Ala), Mbaduku/Udam (Benue and Cross Rivers State).  
1.7 METHODOLOGY  
This research work has adopted and utilised qualitative method in collecting 
both primary and secondary data on the Tiv practice of a religio-cultural approach of 
Ikyuryan (covenant making) in conflict resolution. The primary sources of data 
collection for this work consist of oral interviews, colonial monographs, gazettes and 
Commissions Reports. Direct interviews were conducted using unstructured interview 
questions with youths of 26 years and above and elders of 40 years and above to 
enable the researcher get information on events that occurred many years ago and the 
contemporary issues affecting Tivland in the name of communal conflicts. A 
purposive sampling of 87 respondents was used. 17 respondents are interviewed from 
each conflicting 8 local governments in Tivland. This method of direct interview is to 
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prove helpful becasue the adult subjects involved were mostly non-literates. The 
open-ended questions were used in order to give the respondent the chance to give 
details of the information which may in some instances be more revealing beyond the 
expectations of the researcher but very much beneficial to the study being carried out. 
Relevant information from the traditional institutions in the affected local government 
areas was used for the study. 
Secondary sources of data used include pamphlets, journals, magazines, 
books, unpublished and electronic works which have been analysed objectively for 
effectiness. The approaches adopted for the analysis and interpretation of data include 
descriptive, historical and anthropological. 
Historical approach is used to bring into limelight the different sources of 
communal conflicts and the Tiv pre-colonial history of conflicts and conflicts 
resolution. Another interpretative method used is the anthropological approach. 
Anthropological approach is valuable as it is used to appreciate the pre-modern Tiv 
religio-cultural beliefs and practices and its relationship with conflicts and conflicts 
resolution. The descriptive approach is to enhance the description of various 
communal conflict areas and happenings. All these approaches are applied for 
effective interpretation of data.  
1.8 THEORETICAL FRAMEWORK  
Conflicts are inevitable indices of human existence. Coupled with its volatile 
nature, it has attracted the attention of scholars who have given explanations on the 
nature, causes and effects of conflicts as well as conflict resolutions. These 
explanations are based on different schools of thought to whom they stand for, which 
have tended to place a lot of emphasis on particular or related theories.  
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In line with this perception, two relevant theoretical perspectives that can 
appropriately explain the communal conflicts among the Tiv people of Benue State 
have been examined, namely; Dialectical materialism and Marxist political-economy 
approach. Dialectical materialism states that, man's material conditions determine his 
self awareness. Material condition refers to what a person owns, possesses or what 
he/she can refer to as his/hers, in the society. Central in determining a person’s 
material condition is the manner the society manages or organises the production, 
distribution and the exchange of these goods and services that he/she sees as his/her 
possession. Since these materials are limited while human's aspiration like others is to 
posses same thing (material), it results into competition and thus conflict. It is this 
competition that is called dialectics, thus the term dialectical materialism. In the view 
of these theorists, equity and justice can ensure harmonious co-existence even in 
conflict resolution in the society while in their absence conflicts become inevitable 
(Zakari and Garba 31).  
This theory appropriately reflects the situation obtainable in the communal 
conflicts among the Tiv in Benue State. The Tiv economy is agrarian in nature. 
Available literature has shown that, most communal conflicts among the Tiv people 
are due to land disputes. As the existence of justice and equity in the means of 
production and distribution in the socio-economic life of the people is increasingly 
becoming rare, conflict over land is increasingly leading to a situation that, the 
dialectical materialisms suggest is a logical consequence of disequilibrium in a socio-
economic system (Zakari and Garba 31).  
On the other hand, the Marxist political economy approach is of the view that, 
social life is determined by social production. This implies that, what is produced, 
how and who produced and how the product is shared is mainly the source of societal 
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conflicts. The social relations and the mode of production in the society create a 
situation of unequal relationship and breed competition and antagonism between the 
various classes. This manifests in form of ethnic, political and religious conflicts. The 
implication of the Marxist theories to communal conflicts in Tiv can better be 
appreciated based on the history of the development of their economy. In the pre-
capitalist Tiv society, their communal mode of production was subsistence economic 
structure which determined their social relations. The produce from the farms and 
local crafts were for domestic consumption. The demands on the resources were 
minimal so also it was in the aspect of conflicts. With the introduction of capitalist 
economy in Tivland, extensive production, competition for political and social 
positions as well as high demand for land and accumulation of wealth, became the 
order of the day in the 20th and 21st centuries. This competition has become the major 
source of conflicts in Tivland. Therefore, land disputes, political and chieftaincy 
conflicts among others have heightened.  
In view of the above explanation, the researcher has combined the dialectical 
and Marxist theories in the process of analysing communal conflicts and conflict 
resolution among the Tiv of Benue State between 2001 and 2018.  
It could be noted that these theoretical perspectives generally imply that, 
conflict is inherent in all societies. Therefore, solutions must be proffered for harmony 
to reign in the society. It is in this regard that, this work seeks to provide a 
comprehensive study on the involvement of Ikyuryan (covenant making), among the 
Tiv people as a religio-cultural approach to conflicts resolution to facilitate the 
elimination of communal conflicts among the Tiv in Benue State and by extension 
other societies too.  
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1.9 ORGANISATION OF CHAPTERS   
The thesis is organised in seven chapters. Chapter one gives the general 
background to the work. It lays the foundation and the theoretical framework upon 
which the research is built. It captures the problem of the need to revisit Ikyuryan 
(covenant making), among the Tiv as a religio-cultural approach to conflict resolution 
where the western or moderm approach in resolving conflict has failed.  
Chapter two deals with a review of related literature to this study, since 
scholars are interested in the issues of conflict and conflict resolution, the relevant 
literature to the study is critically reviewed as such; the attempt gives more insight 
into the study of the basic concept of covenant, religion and culture in conflict 
resolution. 
Chapter three examines the Tiv Traditional Institutions of conflict resolution 
among the Tiv. Chapter four makes indepth study of the nature and types of Ikyuryan 
(covenant making), as a Tiv Religio-cultural approach to conflict resolution. Chapter 
five analyses factors influencing conflict resolution mechanism in the Tiv society: 
challenges and changes affecting Ikyuryan (covenant making), a Tiv religio-cultural 
approaches to conflict resolution. Chapter six examines modalities for intergrating the 
Ikyuryan (Covenant making) and western paradigms for conflicts resolution.  
Chapter seven contains a summary of the work, research findings, contribution 
to knowledge, recommendations and conclusion. 
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CHAPTER TWO 
A REVIEW OF RELATED LITERATURE 
The wide spread phenomenon of communal conflicts associated with inter-
group contacts and interactions particularly among the Tiv people have captured the 
interest of many scholars. The works of some of these scholars have been reviewed 
here ranging from the phenomenon of conflict to Conflict Resolution and its 
relationship with Ikyuryan (covenant making) in Tiv Religion and culture. This 
implies that, this work will build on existing works and yet explore certain areas and 
/or aspects which were not covered by the researchers in order to fill the literary gap. 
2.1 THE CONCEPT OF CONFLICT  
The concept of conflict is generally perceived as a situation in which people, 
groups or countries are involved in a serious disagreement or argument. According to 
Coser in The Functions of Social Conflict, social conflict is a struggle over value, or 
claims to status, power and scarce resources in which the aims of the conflicting 
parties are not only to gain the desired values, but also to neutralise, injure or 
eliminate rivals. Such conflicts may take place between individuals, collectivities, or 
between individuals and collectivities (8).This definition is adopted for this study due 
to its simplicity, elaborate and relative application. Since religion and culture 
determine values which guide individuals or group behaviour even in conflict and 
conflict resolution process, the definition is therefore valuable in the work on the 
Ikyuryan (covenant making), a Tiv indigenous approach to conflict resolution. From 
Coser's definition, conflict conceptualises a way of settling problems originating from 
opposing interests and the continuity of the society. This view brings into limelight 
factors that trigger conflicts resolution approaches employed. However his limitation 
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is that, he could not tell us the indigenous sources and approaches in resolving 
conflicts which this work craves to achieve. 
Otite and Ogionwo in An Introduction to Sociological Studies are of the view 
that conflict is a situation of contention and encounter of irreconcilability involving 
two or more parties over access to or control of commonly prised and valued limited 
resources (360). This assertion explains conflict as a competition over resources 
which results to violent disagreement in the society. Otite and Ogionwo’s view on 
what conflict is, has immensely thrown light on the causes of Tiv conflict which most 
of the times is due to land dispute, since their conflict is usually on the issue of limited 
land available. Therefore, their work is relevant to this study. However, they have 
failed to treat the issue of indigenous values and approaches that are effective in 
conflict resolution particularly on covenant making probably because the focus of 
their work was not primarily on the indigenous approaches to conflict resolution. 
In Fisher's analysis in Sources of Conflict and Methods of Conflict Resolution, 
conflict is an incompatibility of goals, or values between two or more parties in 
relationship combined with attempts to control each other and antagonistic feelings 
towards each other (1). Fisher’s view is relevant in this work as it has captured the 
course of conflict which is as a result of incompatible goals and values between 
parties involves. This partly explains the causes of conflict among the Tiv which on 
the other hand is necessary to be resolved. This calls for the employment of a non-
violent traditional approach of Ikyuryan (covenant making) in conflict resolution 
which is the main focus of this study. Similarly, Gyuse and Ajene in Conflicts in the 
Benue Valley posits that, when two or more persons dominate a particular object or 
value at the exclusion of others, conflict ensues (115). Gyuse and Ajene’s view have 
actually captured the causes of conflict among the Tiv which most of the times result 
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in violent crisis. This requires resolution of such conflict in terms of the traditional 
approach of Ikyuryan (covenant making) which this work has filled the gap. 
Mamman and Tanko in The Intra-Ethnic Conflict of Ikulu/Bajju Communities 
and its Challenges to Peace Building in Kaduna see conflict as the product of 
antagonistic interest between two or more groups within the society. It is a struggle 
for control of the socio-economic, ethnic, religious, cultural and social differentiation 
within the context of scarce resources. These divergent interests associated with class, 
economic, cultural and religious interests are primary causes of conflicts (152). Nnoli 
in Peace and Conflict Research: Conceptual Methodological Issues in Relation to 
History and Culture in Nigeria perceives conflict to mean contradiction arising from 
perceptions, behaviour, phenomena and tendencies (1) Similarly, Alemika and Okoye 
in The Ethno-Religious Conflicts and Democracy in Nigeria: Challenges have pointed 
out that, conflict is a perceived divergence of interests of a belief that, parties current 
aspirations cannot be achieved simultaneously (27). Mial in Contemporary Conflict 
Resolution: The Prevention, Management and Transformation of Deadly Conflicts is 
of the view that, the emergence of conflict can be linked to a situation where a clear 
contradiction exists or is perceived to exist between the participants who view the 
outcome of such conflict as extremely important (114).  
From the views of Mamman and Tanko, Nnoli and Alemika and Okoye in 
their separate works, conflict emanates from incompatible interest or competition over 
resources in the society which are most times scarce. These also rightly give an 
insight into the evolution of conflict in Tivland where land and other resources are 
limited, and the struggle for them sometimes results in violence. The work of these 
scholars is of significance to this study as it plays an important role in giving 
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understanding the causes of conflict among the Tiv. However, they did not look at the 
Tiv ways of resolving conflicts which this study is intended to fill the gap. 
According to Okpaga in Resolving Ethno-Communal Conflicts in Nigeria 
through enhanced Inter-cultural Relations, there is no society in the world today that 
conflicts do not exist. Conflicts are inherent characteristics of societies that constantly 
make efforts to manage them so that, they would not lead to societal disintegration 
(208). Adega in ATE: Journal of African Religion and Culture collaborates this view 
as he states that, it is obvious that, conflict is a universal phenomenon hence there has 
never existed a society in either traditional or contemporary periods that is devoid of 
conflict (148). Conflict is therefore, an important aspect of human existence and 
natural part of our daily lives (Best 35). This view is shared by Weeks who sees 
conflict as an inescapable part of our daily lives, an inevitable part of our daily lives, 
an inevitable result of our highly complex, competitive and often litigious society (ix). 
Burgess asserts that, conflict is designed to resolve divergent dualism and achieve 
some kind of unity even if it be through the annihilation of one of the conflicting 
parties (574). The works of Okpaga, Adega, Best, Weeks and Burgess all emphasises 
the inevitability of conflict in human co-existence. By this assertion, it means that, 
conflict is not unique among the Tiv people but affects every human society. 
Therefore, Tiv people too are bound to have conflicts. However, these works fail to 
look at the Tiv indigenous confict resolution mechanism who in their history are said 
to be adopt negotiators in resolving conflicts. It is based on this weakness that, this 
study makes up the shortcoming. 
Sandole in Paradigm, Theories and Metaphors in Conflict and Conflict 
Resolution: Coherence or Confusion sees conflict as a dynamic phenomenon and 
categorizes it into five stages. They are contact and interaction, compromise and 
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cooperation, competition, conflict and assimilation. These stages help in explaining 
and understanding how societies which lived in harmony (in this case, the Tiv who 
even trace their origin to a common ancestor) from the beginning of their existence 
later graduate into a conflict situation. In the first stage, the social groups evolve 
either by accident, political adventure, trade, war etc. At the second stage, they live an 
interdependent, compromising and cooperative relationship which is reciprocal. At 
this point, each group uses its relationship to gain at the expense of the other. This is 
the third stage. The desire to gain instead of reciprocity becomes the watchword or 
guide in this relationship at this stage. Each group asserts their interest exclusively at 
the expense of the other. The competition heightens which generates contradictions 
incapable of amicable resolution. Conflict therefore becomes open and sometimes 
violent (6). Conflict can be negative (destructive) and positive (problem solving 
mechanism) in nature. Danchev and Halverson opine that, a conflict in which the 
adversaries are people of common ethnic group could be most appropriately termed 
communal conflicts (56). The adversaries share the same race, language, beliefs and 
are in close proximity but they have different allegiances and mutual fears. Since 
conflict between different human groups is an insidious feature of the human world, 
the Tiv are not left out in this situation. Anyebe summarises the impression of the 
non- Tiv on the Tiv due to their involvement in communal conflict that: 
These other human beings the Tiv generally call atoatiev or uke does not have 
very high regard for the Tiv. To them, the Tiv do not have much to offer, they 
delight in shedding blood of the Tiv and atoatiev. The learned amongst the uke 
cite example of the sporadic communal and inexplicable internecine fratricide: 
Hoyo, Nyambuan (1939) Haakaa, nande-nande (1960) and Atemtyo (1964) 
(vii). 
 
The impression above indicates that conflict among the Tiv existed before and even 
during the colonial period. They gave a negative impression of the Tiv due to frequent 
conflicts. As Jibo puts it, “the conflict between the Tiv and other tribes and among 
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themselves have caused reputation problem from the colonial era to date, the Tiv have 
been fixed in the public view as war-mongers, trouble makers or non team players” 
(4). Thus, Hutchison describes the Tiv as cannibals (22). However, his view is 
contradicted by Boyld in From the Niger to Nile who states that, the Tiv are a nice 
people to deal with as any. They are prosperous, excellent farmers whose farms are 
always beautifully kept (32-33). It should be noted that, in any conflict situation, there 
is usually a remote or immediate cause. This is applicable to the Tiv conflict situation 
as pointed out by Dorward in A Political and Social History of the Tiv, People of 
Northern Nigeria 1990- 1913, the Tiv were constantly harassed by atoatiev (non- Tiv 
ethnic groups). The situation was full of depression, distress, frustrations and 
hopelessness in a wilderness environment. This was the situation the Tiv experienced 
and in counter defence, they proved practically their mutual supremacy in the 
generation, organization, management and application of violence against all "Bush 
Tribes" who made themselves enemies of the Tiv. Therefore the Tiv could not be 
fairly blamed for their military victories and the defeat of their enemies. Any 
accusation against the Tiv in this case, describing them as belligerent or aggressive" is 
completely meaningless and must be ignored (10). Dzurgba in the Tiv of Central 
Nigeria: A Cultural Perspective stated the necessity of the Tiv defending themselves 
as he pointed out that, the military powers of the Tiv was crucial because, the survival 
and security of the entire society depended mainly on the military power of its armed 
forces namely, foot soldiers, boat soldiers (Navy) and tree-top soldiers, air force 
(snipers). Thus the Tiv had military, navy and air force as combatant divisions 
(Dzurgba 32-33). Dzurgba and Dorward’s work have contributed much to this work 
as it has helped to explain why the Tiv people engaged in violent conflicts among 
themselves and even with their neighbours. However, the weakness of their study is 
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that, it oncentrated on the traditional religion of the Tiv and sociological practices 
without looking at Tiv approaches in resolving conflicts which this work addresses. 
Even the conflict among the Tiv themselves such as the Haakaa and 
Nyambuan, Dorward traces the sources of these conflicts to the lapses in the 
administrative reorganization in the area (29). The Nyambuan have the coalescing of 
the religious and political aspects of Tiv social control. The anthropologists, Paul and 
Laura Bohannan in the Tiv of Central Nigeria emphasise the political nature of the 
movement by finding in it essentially a revolt against the established native authority 
as evidenced in their action as they made the collection of taxes become an 
impossibility and all existing authority flaunted (39). The Nyambuan came into 
existence with its own courts, chiefs, policemen, messengers "doctors", and 
'missionaries' (Rubingh 147). They usurped the powers of the clan heads and the usual 
process came to a standstill. This was an overt illustration of their revolt against the 
political structure. The Bohannans concentrated more on the political aspects of the 
movement while leaving the religious aspects which this group was interested in 
fighting the witches who were against development in Tivland, which in most cases 
were violently carried out. However, their work is worthy of note for this study as it 
gives insight on some political factors that led to violence into Tivland. However, its 
limitation is the failure to look at the Tiv traditional approach in resolving conflicts 
which is the focus of this work. 
However, Cassalegio in The Land Shall Yield its Fruits makes a review in the 
religious aspect as he objects to such a political analysis of the Bohannans. Thus, he 
states that, this was no reprising against the native administration. In its essence, this 
was the old, ingrained fear of the Tiv, who in their struggle against the powers that 
would kill them, was in search of a means that could give them eternal life (113). The 
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religious aspect as observed by Cassaleggio is also evidenced basically in the struggle 
concerning the deeply human yearning for escape from death and the possession of 
eternal life. The Nyambuan adherents believed that their medicine could protect 
against the bad illegitimate mbatsav (witches): ijebu (counterfeit) who would destroy 
the tribe and also give eternal life. This is based on the Tiv belief that, death occurs 
through the will of mbatsav (witches). Therefore Rubingh states in The Sons of Tiv 
that, Nyambuan was a desperate cry against perversion and oppression, it was also a 
cry for life, an attempt to find hope (149). Therefore, the Tiv cannot be blamed and 
captioned as war-like, violent people or non-team players. The most significant issue 
here is not the frequency of the communal conflicts but the sources and mode of 
conflict resolution. Therefore, the works of Cassalegio and Rubingh are a pointer that, 
controversies which give rise to conflict amongst social groups are common 
occurrences in all human societies. Therefore, our ability to peacefully resolve the 
conflicts and overcome the difficulties is more crucial and desirable which should be 
the basis of ensuring a peaceful society. In spite of their positive contribution to this 
work, their weakness is the inability to address the Tiv methods of resolving conflicts 
which this study has achieved. 
Since conflict is an integral part of human society, the amicable resolution 
becomes necessary. The need to employ effective methods becomes apparent, the 
western method has many lapses, the need to seek a comtemporary approach in Tiv 
religio-cultural practice of the Tiv people is important. Therefore there is need to 
explore the sources of conflict and its effects, the concepts Ikyuryan (covenant 
making), conflict resolution and its relationship with Ikyuryan (covenant making), a 
Tiv religio-cultural approach and how Ikyuryan (covenant making) can be effective in 
conflict resolution.  
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2.2 SOURCES AND INCIDENCES OF CONFLICTS AMONG THE TIV  
It is difficult to point to a single explanation for the escalation or protraction of 
conflicts whether violent or otherwise. Ademola opines that, in the case where a 
conflict has degenerated to the point of crisis, it is common that, those involved will 
even find it difficult to remember what led to the initial disagreement (35). Many 
reasons have been adduced as accounting for communal conflicts among the Tiv. 
According to Doki in Towards the Enhancement of Inter-Ethnic Understanding, 
Peaceful Co-existence and Harmonious Relationship in Nigeria: The Role of Theatre,  
"divergent interest, goals and personal (selfish) aspirations all constitute problematic 
issues which eventually leads to misunderstanding amongst individuals, groups or 
communities (192). This view is relevant to this work in the sense that, in identifying 
the causes of conflicts among the Tiv, there is not just a single cause of conflict but 
the causes are intertwined due to divergent interests. However, Doki fails to look at 
traditional and cultural aspect of covenant taking in resolving conflict as this probably 
was not the focus of his work; a gap this present work intends to fill.  Sanders in his 
view in “Women and Conflicts in Nigeria” states that, problems of contestations in 
conflicts permeates central issues of class relations, ethnicity, citizenship rights and 
governance (41). His view explains that, there are multiple causes of conflicts which 
require resolution which the present work seeks to identify. 
According to Otite and Ogionwo, the coexistence of different people and 
functionaries pursuing different goals in both institutional and interactional contexts, 
constitute social environment for the emergence of conflicts (260). This means that 
due to divergent interests in the course of human interaction, there is bound to be 
conflicts. This requires a solution to the problem in terms of a method of resolving the 
conflicts. However, they fail in looking at the holistic approach involving the spiritual 
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apart from physical. Therefore, there is need for an effective conflict resolving 
mechanism which this work finds Ikyuryan (covenant making), a Tiv religio-cultural 
approach useful. 
Economic resources constitute a major source of conflicts in human societies. 
Resources consist of human resources and material resources. The material resources 
include raw materials such as gold, silver, diamond and iron, land, rivers etc. Human 
resources form the labour force. Since human and material resources are always 
scarce in supply, the competition, behaviour and emotions of individuals or groups are 
directed to main sources of conflict in societies. For each individual feels that, the 
gain of the other party is a loss to the other. The economic factor causing conflicts is 
emphasized in Karl Marx theory. He elaborately formulated two different classes, 
those who sell their labour and are exploited by the owners of these means of 
production. Conflicts are perceived to be inherent in the relations between these 
classes. Obviously therefore, the struggle for land was a major source of conflicts, and 
even among the Tiv. The overwhelmingly majority Tiv are agriculturalists and they 
are reputed for hard work. There is therefore a huge pressure on land among them. 
Where the Tiv find large tracks of uncultivated land, it evokes a sense of envy, there 
is often migration to other parts of the country where land lays fallow. This in most 
cases conflicts with the already existing inhabitants of such area. Land in Tiv 
cosmology is frightened with loads of symbolism and meaning such that, Moti and 
Wegh in An Encounter Between Tiv Religion and Christianity states that:  
The Tiv ... do not conceive land simply as a tract of the earth on which they 
live. For them, land is sacred. It is the land of their ancestors. When one 
considers what it took them to acquire the land, the treks, the wars, then it is 
understandable that, they are usually serious about their land. They are always 
on guard against encroachment on their land, and they take every measure to 
protect the land (15).  
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This work explains how land has both the physical and spiritual significance among 
the Tiv. Therefore, it is very relevant to this work in the sense that, Ikyuryan 
(covenant making) as a method of resolving conflicts involves both the physical and 
spiritual approach in resolving conflict among the Tiv. Therefore, Ikyuryan (covenant 
making) as a tool of resolving conflict is the focus of the present study.   
Otite and Ogionwo in Community Conflict in Nigeria: Management, 
Resolution and Transformation assert that, common sources of communal conflicts 
are claims and counter claims to land for settlement, farming and hunting. The work 
has pointed out symbolic meaning of land as a factor of production as well as part of 
what makes life worth while as among the various clans in Tiv. It explains how land 
has been a major factor for continuous communal conflicts among the Tiv people. 
This point is significant to this study because, it justifies the finding of the study that, 
the major causes of conflicts among the Tiv is struggle over land due to its value to 
the life of a Tiv man.   
Utov in The Underdevelopment of Tivland through Land Dispute and 
Communal Clashes: Radical Suggestions for Positive Progress states that, continuing 
land disputes are the most urgent problems facing Tivland at the moment. Communal 
conflict in the name of land dispute has affected Tiv people with respect to their 
reputation. He further observes that, there is definitely an urgent need to look at what 
can be done, to do away with these ills of the land as what is already lacking in the 
direction are the commitments and the courage (8). Utov’s work is of much value to 
this study in the sense that, he has pointed out how land is a major cause of conflict 
among the Tiv and that; the conflict has a negative impression about the Tiv. 
Therefore, there is need to bring out an effective approach in resolving conflicts 
effectively which this present work seeks to fulfil by pointing out the efficacy of 
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Ikyuryan (covenant making) as a religio-cultural approach of conflict resolution 
among the Tiv to compliment the modern approaches of conflict resolution.     
Avenya in Unity, Reconcilation, Peace and Development in a Dynamic 
Political System points out that, land dispute is a common issue in Tiv land. 
Continous increase in population results to stress on the land and those with financial 
wherewithal tend to forcefully and unjustly takeover other peoples’ land. There is also 
the perennial incursion on Tiv land by nomadic Fulanis and their cattle sometimes 
with the connivance with the Tiv chiefs, kindred heads and community leaders which 
lead to loss of lives and properties as well as the displacement of the natives (9-10). 
Avenya has X-rayed the causes and adverse effects of conflicts and proposed a way 
out. His work is significant in understanding the causes of conflicts and its effects and 
methods of resolving conflicts in Christ. However, the major shortcoming of the work 
is that, it does not suggest or see the traditional approach of Ikyuryan (covenant 
making) as a valid approach of conflict resolution among the Tiv which is the gap this 
present work intends to fill.   
Gyuse and Ajene in Conflicts in the Benue Valley have identified another 
source of communal conflicts as poor boundary delineation between groups and 
states, inadequate legal definition of indigene and residence rights and the fact that, 
many commissions had been set up to investigate and to find remedies, but their 
reports have never been implemented leaving the people hopless (vii) and reactivation 
of the communal conflicts. This work has succeded in pointing out the weaknesses of 
modern approaches to conflict resolution and this justifies the position of this work 
that the modern approaches alone are not enough, thus, the need for Ikyuryan 
(covenant making) to compliment it in the process of resolving conflicts in Tiv 
society.  
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Political factor is another source of conflict. Politics is possible machinery and 
competition to control resources, exercise governmental authority and influence 
governmental policies and decisions. This requires some measure of power which is 
the ability to do something or cause things to happen. It controls economic resources, 
political processes, social and cultural institutions and development. Power decides 
and chooses those who will gain and those who will lose in any situation. It is 
associated with reputation and fame, prestige or supremacy in human affairs. Dzurgba 
rightly states in Prevention and Management of Conflict that the prestige of one 
individual or groups is often associated with the loss of prestige or supremacy of one 
other individual or group. Even the individuals or groups who have great reputation 
are often jealous because other persons need not be powerful, prestigious and 
honourable so as to be feared as rivals in the same society (4). In order to have an 
upper hand above the others requires some measures of power. Consequently, must be 
terminated, weakened or made useless. This form of jealousy and selfishness results 
to conflict. This explains why individuals, groups, community and nations always 
engaged in one form of tussle or another to dominate and hence gain control of the 
machinery of administration. Dzurgba’s work has significantly contributed to the 
understanding of this study in the sense that, it explains how the government which 
usually has the responsibility of resolving conflict in itself sometimes emerges 
through conflicts. Therefore, it is ineffective in resolving conflicts alone but requires 
the traditional approach like the Ikyuryan (covenant making) to compliment the 
modern approaches of conflict resolution. 
Adeyemi in “Oshun Festival-An African Traditional  Religious Festival From 
Healing Perspective” asserts that the elites manipulate this conflict situation to 
achieve personal gains, to capture political power for their own use rather than, 
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advancing the cause of their societies thus compounding the problem (96). They 
mobilise militia groups that carry out political violent conflicts that result to serious 
destruction of lives and properties. These militia groups are mainly the hungry and 
angry unemployed and marginalised youths living in poor overcrowded and starved 
communities always waiting for a situation to trigger violence for them to vent their 
anger as they feel their future is being compromised. Thus in any small crises, these 
jobless youth break into public and private properties and cart away with whatever 
valuables they can find (Imobighe 14-15). This situation like in other societies is 
applicable to the cause of communal conflicts in Tivland. Olisah shares the same view 
that, the manipulative political elites have acted as catalyst to the resurgence and 
relative frequency with which ethnic conflicts occur in Nigeria (26). This situation is 
similar with the Tiv of Benue State hence, the relevance of that position to the present 
study.  
Reacting to a political mayhem in 2011 at Ugba, a town in Tivland, Logo 
Local Government Area of Benue State, the Mzough u Tiv (Mutual Union of Tiv) 
decried the actions of the aggrieved politicians who take the law into their hands, 
rather than seeking redress through the judicial machinery put in place. They further 
observed that, in the long run, it is the common people who suffer from such political 
strife or unrest rather than the real perpetrators who are far removed from the scene of 
such incidents (4). Makar states that the main trouble with modern politics 
particularly in Tivland is that, it is practised at the expense of the tribunal powers of 
elders (242). Makar and Mzough u Tiv views are very important in the understanding 
of the present study as they acknowledge the importance of the institution of the 
elders in conflict resolution. Revenge is another source of conflict even among the 
Tiv. When members of a community remember the violence of the past and remain 
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sensitive to slights, insults and unfair advantages, they frequently interpret the actions 
of members of other groups as efforts to assert (or reassert) domination over them. 
Aker Agba in this case states that, the Tiv people ensure they revenge as it would 
portray them as being weak people. Since each group has a history of perceived 
slights, injuries and disadvantages experienced at the hands of other groups, each 
group has militants to mobilise and engage in violent conflicts. Makar has identified 
the inaction of elders in a robbery situation where some persons from a certain area 
(Tar) persisted in stealing from a neighboring area. The Tar being affected would 
eventually rise up to war against the community of those thieves. Their reason is that, 
the elders know those thieves and no attempts were made by them to stop the theft 
and return the property which had been stolen. Also the killing of a thief without 
warning to his people could cause the latter to go to war. In revenge, the community 
of the victim took up arms before the tar area or ityo council had time to meet, war 
once begun is difficult to end. Ineffective communication among communities on 
such related matters usually results to communal conflicts. When parties have 
different perceptions as to what are the facts in a situation, until they share 
information and clarify their perception, the situation attains a violent stage. Fisher 
points out that, in such a situation, it often results in confusion, hurt, anger, all of 
which simply feed the conflict process whether the conflict source has objective 
sources is due only to perceptual or communication problems (1-2). As Makar 
observes earlier, Local Government creation which itself is an aspect of development 
in some cases rather leads to conflicts. Other aspects of this conflict include the 
location and relocation of the headquarters of new councils or from the contest for the 
position of Chairman of the Local Government Council. In some cases, some 
communities resist their inclusion or exclusion from certain Local Government Areas. 
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Some conflicts emanate from claims of ownership of traditional religious emblems by 
one community against the other.  
Otite and Ogionwo in An Introduction to Sociological Studies have stated that, 
many of these conflicts occur over land ownership, petroleum oil rights, pastures and 
even over abominable acts of unprovoked killing of human beings and the abduction 
and killing or raping of women from a neighbouring community (266).  
According to Barnett and Littlejohn in Moral Conflict: when social worlds 
Collide, conflicts over intolerable moral and religious differences are intractable and 
long-lasting (68). In the views of Barash and Webel in Peace and Conflict Studies, the 
substantive issues are often a matter of rigidly held moral beliefs based on 
fundamental assumptions that cannot be proven wrong (234). People who adhere to a 
particular ideology, moral, religious and personal values may very well be unwilling 
to compromise their worldview. One group's most fundamental and cherished 
assumptions about the best way to live may differ radically from the values held by 
another group (49). According to Otomar and Wehr in Using Conflict Thoery, parties 
may have different standards of rightness and goodness and give fundamentally 
different answers to serious moral questions (41). Because religion, values and morals 
tend to be quite stable, people are often unwilling to negotiate or compromise 
especially when they are deeply imbedded in the issue of conflict (Pearce and 
Littlejohn 50). They may view it as compromising their basic human needs and their 
sense of identity. They may rather prefer being warriors or opponents of their enemies 
and have a stake in the continuation of the conflict than to give up in order to 
accommodate the other party (Pearce and Littlejohn 70). The views of Otomar, Wehr, 
Pearce and Littlejohn apply to the case of Tiv. Among the Tiv, a traditional religious 
movement known as Nyambuan emerged among them which was aggressive against 
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non-adherents. This resulted in serious conflicts which led to the destructions of lives 
and properties. However, the common religious problems in terms of Tiv traditional 
religious practices are conflicts on accusation against possessing or being a custodian 
of the traditional religious emblems of Imborivungu which either brings about 
blessings or destruction in the society.  
According to Coleman in “Intractable Conflict”, the inability to meet human 
needs also results to communal conflicts. When people believe that, their needs have 
not been, or are not met and that, they have been discriminated against, for an 
extended period of time, the resentment that they may carry with them can fuel the 
most intense and violent conflicts. These basic needs include food, water and shelter. 
More complex needs include: safety, self-esteem and personal fulfillment which are 
fundamental needs for human development. Poverty, poor health care and lack of 
adequate housing often leads to the denial of their basic needs, dignity, safety and 
control over their lives (433).  
Makar states that, inter-tar wars among the Tiv in the first half of the 19 th 
Century were centered around land disputes on who was to occupy newly conquered 
lands, punishment of debtors, inter tar murder, forceful abduction of girls, hunting 
and fishing disputes, ownership and control of natural resources (60). 
Another cause of inter tar war was failure to honour contracts entered into 
between individuals from different tar: In case of agreement involving property, the 
lender of the property would seize the debtor or any of his relatives or any citizen in 
the debtors area and put him in the stocks until the debt was paid. Any inhabitant from 
the tar of the detainee would then either go to war or pay up the debt. In the majority 
of cases, the debts were paid and the war averted.  
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Hunting and fishing expeditions were frequent sources of communal conflicts 
among the Tiv. The immediate cause could be ownership of an animal shot as game. 
When the animal so shot did not die immediately but moved into a neighbouring area 
before dying, it was expected that, it should be given to the person who shot it. 
Refusal to hand over the animal would lead into war. For instance, Tiv especially 
Masev and Ihyarev sub group fought such wars against the Idoma in the 19 th Century. 
Trouble over fishing arose from punishment of poachers or dispute over the 
ownership of fish caught on joint collective expeditions (Isuwa zuan).  
Abduction of people's wives or daughters often caused inter Tar wars. The 
issue was basic to the survival of families in the exchange marriage system of the 
people. If persons from one tar eloped with girls from another tar without the consent 
of the girl's family, war was likely to break out. And this happened frequently in the 
19th Century.  
Wegh and Avanger in The Impact of Communal Conflicts on the Development 
of Kusuv and Ikurav-Tiev Communities in Tiv-land, Benue State identify the causes of 
conflicts between Kusuv and Ikurav-Tiev Communities in Tiv-land (1). Their aim was 
to show the impact of the conflict on the two communities thus, they however failed 
to come up with way(s) of resolving the conflict.  
From the stated sources of conflicts by various scholars, land disputes seem to 
be more pronounced among the Tiv. This can be seen in the cases of Ukan and Ipav 
(Ushongo and Gboko) 2003, Nyiev and Uyoo crises (Kwande LGA), Agboughul 
communal crisis 2012 (Makurdi), Nongov and Mbajir in Mbakor (Guma and Tarka) 
2016, Kusuv and Ikyurav Tiev (Buruku and Katsina-Ala LGAs). The violent nature of 
the crises calls for the need to explore more avenues of resolving and preventing these 
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conflicts, thus, the study examines the efficacy of Ikyuryan (Covenant making) which 
is a religio-cultural approach to conflict resolution among the Tiv.   
From the above analysis, most scholars have pointed out that, the pursuit of 
different personal and group goals always impel or incline people against complete 
harmonious relationship. The failure of these works to look at the Tiv traditional 
method of Ikyuryan (Covenant making) in resolving conflicts has left a gap which this 
work craves to fill. 
2.3 EFFECTS OF COMMUNAL CONFLICTS AMONG THE TIV  
Communal conflicts are mostly depicted negatively. However, how they are 
handled determines whether they can be constructive (positive) or destructive 
(negative). Violent conflicts no matter how short-lived have had devastating effects 
on the society as aggrieved parties have continued to take laws into their hands in 
order to perpetuate evil against one another. According to Adejoh in his article titled: 
“Recurring Violent Ethnic Conflicts and the Unintended Consequences on the 
Nigerian State”, points out the effects of communal conflicts which include, 
destruction of lives and properties, shattered infrastructure, negative shock on the 
economic systems, triggering of massive fight, and massive diversion of government 
expenditure away from provision of services towards security expenditure (178). This 
work gives an insight into the negative effects of conflicts without objectively looking 
at its positive nature too. The strenghths of the work lies in the fact that, it calls for the 
need for an effective way of resolving conflicts which this work finds in Ikyuryan 
(Covenant making). Since most communal conflicts in Tiv land are as a result of land 
dispute, and the economy is agrarian in nature, the destruction of farmland usually 
leads to hunger, famine, malnutrition, closure of institutions and markets, poverty, 
diseases and economic stagnation, homelessness and so on and so forth. Thus, Utov in 
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The Underdevelopment of Tivland through Land Dispute and Communal Clashes: 
Radical Suggestions for Positive Progress states that, more disturbing is the fact that, 
wars in themselves are very deplorable. Indeed, these tragic land events carry with 
them additional dangers that if not checked may spread and result in a Tiv holocaust 
(2). When destruction of lives and properties take place, many loved ones are sent to 
untimely graves. Some who are bread winners in their families leave their surviving 
members desperate as orphans, widows, widowers and many become school drop outs 
as their bread winners who are victims die from the violent strife. The destruction of 
infrastructure or properties apart from houses, vehicles belonging to individuals and 
organization, hospitals, schools are destroyed. Individuals affected, even when they 
survive, have to start live all over again as what they gather over the years has been 
destroyed in a day. The destruction of schools and hospitals hamper the well being of 
the affected persons. Students affected are made to lose a reasonable period of their 
studies and even miss their important examinations such as WAEC, NECO, BECE 
and MOCK.  
When the situation becomes tense the police and even the military are invited 
to calm the situation. However, in some cases, these peacekeepers’ behaviour 
becomes unacceptable to the displaced persons due to their illegal businesses as they 
extort, rape and bastardise the local economies and social lives of the affected 
communities. Lyam reiterated that, when conflicts are not properly managed, peace 
and insecurity which are the necessary ingredients for good governance, interpersonal 
and community relations disappear (43). There is suspension of communication 
between opposing parties and disruption of the bonds of unity that may previously 
have existed between the disputants. The confidence among the parties is eroded and 
suspicion of the other party becomes the order of the day.  
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Communal conflicts facilitate the acquisition of sophisticated weapons by the 
militia/mercenaries that use it not only for their bloody job against their employers' 
enemies but rather, they use it, and threaten, extort, rob and perform other acts of 
terror against innocent persons. Belabo observes that, it is only the elite, the wealthy, 
that can afford to make the kind of contribution required to sponsor the purchase of 
sophisticated weapons that are used in these communal conflicts. The poor villagers 
cannot buy those weapons used (11). The works of Utov, Lyam and Belabo have 
pointed out the negative effects of conflict. They however failed to point out the 
positive effect that sometimes emanate from conflicts.  
Otite and Ogionwo in An Introduction to Sociological Studies restate that 
conflict and consensus are two sides of the same coin of our social reality (270). In 
Otite's view, conflicts usually follow their courses and stages and usually terminate in 
the reconciliation of the communities concerned (6). This work fails to give a clear 
position on the use of traditional approaches in conflict resolution thus; the need to 
look at conflict resolution therefore becomes imperative.  
2.4 CONFLICT RESOLUTION  
According to Wallenstein in Understanding Conflict Resolution, conflict 
resolution is a situation where the conflicting parties enter into an agreement that 
solves their central incompatibilities, accept each others continued existence as parties 
and cease all violent actions against each other (8). His view is in consonance with the 
practice of Ikyuryan (covenant making) in conflict resolution whereby, the parties in 
conflict come to a compromise and agree to live peacefuly and the conditions for the 
agreement is protected by a covenant.   
The presence of any conflict requires a state of reconciliation and resolution. 
People do not always like conflict, they activate their own provisions to resolve, 
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transform or manage conflicts. The prolonged conflicts or even their occurrences can 
be intolerable in societies; hence, Otite and Ogionwo in Introduction to Sociological 
Studies state that, in nearly all cases, quick steps are taken to resolve them (270). This 
is to avoid calamites in the course of the conflict. This view shows that, conflict is not 
usually desirable and requires quick steps taken to resolve them. However, some of 
the steps taken suffer a set back as most times; the delay in the timely resolution of 
the conflict usually results in intractable conflict.  
Ramsbotham, Woodhouse and Mialls in Contemporary Conflict Resolutions 
noted that conflict resolution is a more comprehensive term which implies; the deep-
rooted sources of conflict are addressed and transformed (29). This work emphasises 
more on identifying the root causes of conflict in resolving conflict. Furthermore, it 
has not taken into cognisance that, the indigenous approach to conflict resolution is an 
important step towards effective conflict resolution which this study craves to fill the 
gap.  
Miall in Contemporary Conflict Resolution: The Prevention, Management and 
Transformation of Deadly Conflicts points out that, by conflict resolution, it is 
demanded that, the profound root causes of conflict are addressed, and resolved, and 
character is no more hostile nor is attitudes aggressive to any further extent which the 
structure of the conflict has been changed (21). This view seems more elaborate as it 
reflects the consequences of conflict resolution, that, it brings calm to the warring 
societies. One can deduce from this that, in principle, as Best states in Tribalism and 
the Quest for Quality in Nigeria in the 21st Century: A Christological Approach that, 
conflict resolution connotes logic of finality where the parties to a conflict are 
communally contented with the result of a settlement and the conflict is resolved in a 
free sense (94).  
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Miller in his work A Glossary of Terms and Concepts in Peace and Conflict 
Studies conceives conflict resolution as a variety of approaches aimed at terminating 
conflicts through the constructive solving of problems (69). This work is precise as it 
considers the relevance of the approaches in effective resolution of conflict which is 
the focus of this study.  
The state is a major agency for resolving conflict. According to Omobighe in 
Civil Society and Ethnic Conflict Management in Nigeria at other times, the state 
resorts to helpless proselytising. Thereafter, commissions and panels are set up whose 
results or reports do not constitute a basis for future remedial or even substantive 
solution (55). Similarly, Kayode in Understanding African Traditional Religion  
points out that, besides, the tendency of the state to be used or appropriated for 
hegemonic purpose, groups tend the state towards partisan or partial actions which 
undermine its integrity as an umpire or mediator in conflict. Citing the Tiv/Chamba-
Jukun conflicts, as an example. The Tiv progressive movement led by Paul Unongo in 
a letter to President Olusegun Obasanjo alleged that, the Tiv nation has resigned itself 
to a long war, because, they would not get justice from their conflict with the 
Chamba/Jukun that was being supported by the Federal government under the 
paramount influence of their big men in government (72). The implication of this 
analysis is the inefficiency of the state security and intelligence in the handling of 
conflicts. Thus Ikelegbe rightly posits that, these weaknesses and inadequacies of the 
state generate most of the conflicts, they also reduce the value status and integrity of 
the state to manage conflicts (465). This requires an complementing approach to 
conflict resolution among the Tiv in terms of Ikyuryan (covenant making) which is 
rooted in their traditional religion and culture.  
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Lebaron stresses that, many African nationalities have indigenous systems of 
conflict resolution that are presently extant and subsist. These systems rely on 
particular approaches to negotiation that respect kinship ties and elders roles and the 
structures of local societies generally. This means that, many societies have developed 
techniques, tactics and mechanisms in resolving conflicts. For instance, conflict 
resolution in western societies is generally a formal affair with legally-binding 
agreements being reached through an impartial third party. However, in some 
societies, conflict resolution is not always identified or supported by formal 
institutions but are nevertheless binding in their own religio-cultural ways. Lebaron 
decried that, the state undermines the power of traditional social control systems (7). 
Lebaron's view on indigenous conflict resolution is a relevant contribution to this 
study as the religio-cultural approach to conflict resolution.  
Abdul Aziz and Said Funk in The Role of Faith in Cross-cultural Conflict 
Resolution have noted that, one of the greatest barriers to open dialogue between 
major cultural traditions is the assumption that, a universally valid (and presumably 
secular) framework of knowledge for peace and the resolution of conflicts already 
exists (83). Dallmayr in Border Crossing: Towards a Political Theory further stresses 
that, there is the notion that, approaches based on non-western sources, or even 
religious precepts for that matter are dangerous or somehow invalid (200). For the 
most part, they are widely ignored, although empirical evidence from relatively 
successful cases of conflict transformation demonstrates their relevance (Boege 3). 
However, Abu Nimel in The Interpretation of Cultures has stated that the religious 
cosmology of a group in privileging some values and ideals over others specifies how 
restoration, wholeness and healing can be achieved through distinctive paths of 
resolution adopted by different cultures (96). This implies that, the cultural and 
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religious aspects of conflict and its resolution must be taken seriously in any society 
and should not be despised, for they are still relevant in resolving conflicts in the 
modern society. 
Some scholars have argued that to develop universal models and techniques 
on peace research and conflict resolution applicable across all social and cultural 
contexts is simply problematic because, it neglects cultural specificity and the diverse 
cultural milieus that conflict is embedded and critical to its resolution. John Paul 
Lederach has therefore, proposed an 'elicitive' process of conflict resolution as an 
alternative to the traditional and dominant 'prescriptive' process. The elicitive process 
of conflict resolution is based on building and creating appropriate models from the 
cultural resources and implicit knowledge available in a given setting (qtd in Best 24). 
It is counterproductive, if not rather harmful to apply a 'one-size fits all' approach to 
resolving conflicts.  
2.5 RELIGION AND CONFLICT RESOLUTION  
Religious beliefs and practices have been a universal feature of human society. 
According to Mbiti in African Religion and Philosophy, it is religion that tells us what 
is right and what is wrong, what is good and what is evil, what is just and what is 
unjust, what is virtue and what is a vice (199). Mbiti's view indicates that, religion 
colours the peoples understanding of the universe and determines their relationship 
and peaceful coexistence. In this regard, Mbiti's view is relevant to this study as it 
clearly shows that, religion can have a role either positive or negative to play in 
conflict resolution as it determines the attitude and behaviour of people towards one 
another.  
Fletcher has asserted that, religion is a double edged sword. It can cause 
conflict or abate it. He identifies religion as a powerful constituent of cultural norms 
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and values which address the most profound existential uses of human life such as 
freedom, inevitability, fear and faith, security and profane. This assertion upholds the 
fact that, several happenings have resulted to inter religious tensions/conflicts which 
make people to have the feeling that, religion is more a causative factor of conflict 
rather than conflict resolution tool. Though the author's disposition is very important 
to this work, its limitation can be seen in its inability to elaborately explain how 
traditional religion and culture can effectively be involved in resolving conflict. 
Iwe in Traditional Institutions and Conflict Resolution in Igboland notes that, 
religion is essentially and fundamentally a spiritual exercise. It arises from man's 
consciousness and practical acknowledgement of his dependence on God. But it often 
generates violent conflicts when beliefs and ideas are conflicting (71). This view is 
biased because it fails to acknowledge the functional role of religion in conflict 
resolution; it only sees the disintegrative function of religion. 
Okpaga in his work Resolving Ethno-communal Conflicts in Nigeria through 
enhanced Inter-cultural Relations, states that, ordinarily religion is supposed to be the 
enduring institution that bounds people together. Conversely however, it has become 
one of the most divisive form of social relation especially the two important religions, 
Islam and Christianity. Instead of uniting the people together, their practice has 
essentially been taken as a struggle for ascendance of one over the other (218). 
Orhungur in Religion, Violence and Conflict Resolution in Nigeria aptly states that, 
religion is the major source of conflict in Nigeria. It occurs over religious beliefs, 
doctrines, practices or interpretations of Holy books. This happens between 
individuals or groups particularly Christianity and Islam in the country. Orhungur, 
Iwe and Okpaga have greatly contributed to the understanding of religion as it 
contributes to conflict. However, they fail to give ultimate attention to the positive 
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contribution of religion to conflict resolution particularly that of the Tiv traditional 
religion where even in the course of conflict resolution, religion is being resorted to in 
order to attract the presence of the supernatural. Prayers, sacrifice, oath taking and 
Ikyuryan (covenant making) are employed in conflict resolution which is the focus of 
the present study.  
Gopin March in Religion, Violence and Conflict Resolution states that, it is 
certainly often the case that, motives other than religion such as the desperation of 
economically disenfranchised people are central to conflict. However, religious 
language and symbolism are critical ways in which human beings interpret reality (qtd 
in Geetz 3). Through his analysis we can understand that, religion is used in achieving 
selfish purpose. In his views, religion is not a problem in itself but is being 
manipulated by others as its spiritual language is used out of frustration and anger that 
lead to violence. Thus even if the roots of the conflict are economic discontent, the 
revolt against the statusquo may use religion to achieve their pursued goals, in fact, 
impress itself in religious terms. Therefore, this requires an intervention strategy that 
can acknowledge and utilise the positive role of religion in conflict resolution in 
covenant making which even involves religious rituals in the process. 
Kasomo Daniel in The Position of African Traditional Religion in Conflict 
Prevention has maintained that in an African mind, the pre-occupation with the 
religio-cultural heritage is almost incorruptible. In every known religious tradition, 
notions of human values such as social justice, peace and strivings for harmonious 
coexistence have been recognised by both the great personages and founders as 
constitutive of the belief system in a society. This is an indication that the presence of 
religion is a tool of conflict management. He further asserts that, the concerned 
authorities in conflict have wrongly assumed that conflict can be resolved through 
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threats, the police, the army or other relevant forces. All these forces have overlooked 
the principles that enhanced peaceful coexistence among African groups and various 
religio-cultural mechanisms that were handy in resolving conflicts (26). Kasamo's 
assertion is significant to this research as the focus is on the religio-cultural approach 
in conflict resolution which he has maintained is important in averting conflict. The 
limitation of his analysis is that it is not targeted purely on the Tiv and so could not 
elaborate on their religio- cultural practices of Ikyuryan (covenant making) in conflict 
resolution.  
Geri in his book A History of Tiv Religious practices and changes: A Focus on 
Imborivungu has delved into the heart of the Tiv culture and Religion. He brings to 
the fore the traditional religious practices, the Imborivungu and poor-biam worship. 
He points out that, traditional religious practices contributed greatly to the 
development of Tivland as people initiated in Imborivungu, poor Ibiamegh have 
prospered in the areas of economy, politics and general social well being (l09). He 
appreciates the fact that, Tiv religion still occupies significant place in the belief of 
the people. From Geri’s disposition, we are able to understand that, Tiv religion is still 
relevant in the contemporary society and so cannot be ignored in any event that 
involves them such as conflict and conflict resolution issues. The work is therefore 
very much relevant to this study as conflict and conflict resolution among the Tiv 
cannot be explored effectively without looking at their religio-cultural approaches. 
However, this work has some shortcomings. In spite of the work's contribution to the 
relevance of Tiv religious practices and culture, it has failed to clearly explain how 
traditional religion which he says brought about development in Tivland was capable 
of bringing contribution to conflict resolution and by extension peace which are 
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necessary ingredients to societal development. It is this gap that this study attempts to 
fill.  
Usuh's book entitled An Agenda for a Nation without Agenda, maintains that, 
Tiv before their contact with the colonialists and other ethnic groups had well 
established cultural and traditional norms which were useful in their maintenance of 
peace. Therefore, unless the Tiv will learn to distinguish their traditional and cultural 
values from the modern culture and values, peace will continue to elude them. He 
stressed that, for there to be meaningful peace in Tivland, the Tiv will have to go back 
to their conflict handling styles where the elders and traditional institutions had great 
roles to play. Usuh has greatly contributed to the understanding of the value of Tiv 
traditions and cultural norms in ensuring peace in Tiv society which is the crux of this 
work. The limitation of this work is that, it lacks the comprehensive analysis of Tiv 
religio-cultural approaches to conflict resolution among the Tiv as it relies heavily on 
Christian norms. This creates a gap this present study intends to fill.   
Dzurgba Akpenpuun's On the Tiv of Central Nigeria: A Cultural Perspective, 
has discussed Tiv religion elaborately. He stressed that, the Tiv ethics, sociology and 
theology is enshrined in their traditional religion. He contends that Tiv recognise the 
existence of Aondo (God) with his akombo (divinities) which perform specialised 
functions in human society. They serve in the areas of human reproduction, health, 
medicine, farming, and hunting, fishing, trading, marriage family and so on. The 
violation of akombo (divinities) would result to vomiting, bleeding, abortion, irregular 
menstruation, sterility, impotence, headache, chest ache, rib-ache, and eye- ache, ear-
ache and cough. Some of the divinities include ahina, igbe, ikyoo, ingbanjor, atseve, 
ikyo, akombo-adam, and swem divinity in charge of justice (195). He further points 
out that, the council of elders is another source of Tiv Traditional religious ethics who 
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are the custodians of religion, knowledge, tradition, experience, tools, techniques and 
ethical values. They conserve moral values such as consensus, mutual understanding, 
tolerance and cooperation. Thus the elders on behalf of the society have the authority 
and power to lay down rules and limitation thereby eliminating conflicts and ensuring 
the proper sharing of public property which includes farmland, drinking wells, 
markets, forests grass and roads (197). Dzurgba's work has contributed greatly 
towards this research in the sense that, one could understand from his analysis the 
inevitability of religion among the Tiv which inculcate ethical norms for moral 
conduct and can be a guiding instrument in conflict resolution as he clearly portrays 
the elders among the Tiv as the religious custodians who are at the same time an 
institution of resolving conflicts in Tiv society. However, the work did not explore 
extensively on approaches in resolving conflict. This limitation may be justifiable as 
this is not the particular focus of his work.  
T. Gbor in The Concept of Culture and Tiv Cultural Values observes that, 
religion is one of the factors that have succeeded in bringing together sizeable 
numbers of Nigerians under one umbrella, irrespective of ethnic considerations. This 
positive role notwithstanding, Christianity and Islam especially in Nigeria have been 
associated with conflicts and crises which have devastated the nation and brought 
untold hardship on the people (20). Gbor has in his view made one to understand 
religion as a uniting force and points out the forces particularly the politicians in 
achieving their goals, giving religion a garment of war and not leaving it with its 
peace driven doctrines as a tool for conflict resolution. This view is of much value to 
this study as religion is considered as an important factor in conflict resolution despite 
the fact that, it is usually being manipulated by disputing parties to achieve their 
selfish interest. It is due to the religious value in cconflict resolution that the Tiv 
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traditional approach of Ikyuryan (covenant making) which has religious inclination is 
relevant in conflict resolution that is the focus of the study. 
Robertson in Tiv Religion asserts that, Tiv traditional religion helps the people 
to have social communication. People met together for a common purpose for 
meeting, for prayers and to perform rituals and sacrifices together (62). This means 
that, religion in Tiv society is a community driven enterprise rather than resolving 
conflict. The Work's limitation is that, it has not seen any negative role played by 
religion among the Tiv but only as a uniting force. He failed to state how religion is 
sometimes manpulated to lead to conflicts. However, for the purpose of this study, his 
work is very much relevant, since covenant making in resolving conflicts cannot be 
seen as being effective without the religious connotation. 
Utov's The Underdevelopment of Tivland has pointed out that lack of unity, 
honesty and the inability to develop minds constitute fundamental problems which 
tear the Tiv apart and do not give them a sense of togetherness which most of the 
times is reflected in violent communal clashes. He identified various causes of 
underdevelopment in Tivland which include: perversion of the Tiv mind, sex, anger, 
greed, materialism, vanity or egotism, (jealousy), tsav (witchcraft), polygamous 
family structures, over population and many other factors (27). He emphasises that, 
communal conflicts arise mainly as a result of land disputes which are retrogressive in 
effects. He cites thirty four land disputes among the Tiv (102-104). He states that, if 
underdevelopment must disappear from Tivland, the Tiv must as a matter of necessity 
rediscover genuine religious feelings and revert to being God fearing, respecting, 
caring, honest, fair, accountable (267).The author has actually contributed greatly to 
the issue of conflict resolution in Tivland as he deeply analyses the causes and how 
relevant religion can be used in resolving conflict. However he fails to recognise the 
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contribution of Tiv-religio-cultural approach of covenant in resolving their intra-
communal conflict which this research craves to acheive. 
2.6 CULTURE AND CONFLICT RESOLUTION  
Bates and Julian in Cultural Relativity and Cultural Universality see Culture 
as a complex whole which includes; knowledge, belief, art, morals, law, custom and 
any other capabilities and habits acquired by man as a member of society (10). 
Similarly, Lucian sees culture as a totality of materials, institutions, relationships, 
peoples, knowledge, skills, thoughts, morality, social organisations, science, 
technology and social characteristics of a collective life of any human society (15-16). 
The above view shows that, culture encompasses all other factors of life. It consists of 
implicit pattern of human behavior. Therefore, in any human activities, culture cannot 
be avoided.  
Fukuyama in The Primacy of Culture states that, culture includes phenomenon 
such as family structure, religion, moral values, ethnic consciousness, civicness and 
particularistic, historical traditions in any society (8). Fukuyama's view is important to 
this research because he dignifies the relevance of culture to every society and aspect 
of life. In spite of his positive view about culture, he has however failed to observe 
cultural practices that are detrimental to the development of the society nor cultural 
methods of resolving conflicts like covenant making.  
Benedict has pointed out in African Indigenous System of Democracy that, 
wherever we have a community of human beings, culture comes into existence. He 
identifies values, beliefs and attitudes as sources of culture (21). His views clearly 
hold that culture is life embracing and cannot be isolated. This also shows the 
relationship between culture and religion as his views on-culture reflects belief 
systems. How culture affects positively or negatively is what the author fails to do in 
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the work. Therefore, culture is so important in the life of individuals and society, Tiv 
inclusive. Adodo in his book African Herbalism: Need for Re-education asserts that, 
to neglect our cultural heritage is to abandon a good chunk of the criterion that 
determines our wholeness and originality (55). Avruch and Black in Conflict 
Resolution in Intercultural settings: Problems and Prospects points out that, it is quite 
dangerous to relegate culture to the background in conflict resolution. They reiterated 
that, reutilising what they labeled ethno conflict theories is crucially important to 
conflict resolution (132). The ideal of the African culture is coexistence with and 
strentheneing of a vital or vital relationship in the world and the universe (Anyanwu 
85). 
2.7 COVENANT AND CONFLICT RESOLUTION 
 Paul Bohanan in Justice and Judgement among the Tiv has discussed in detail 
how the ijir (moot) takes place among the Tiv. Ijir (moot) among the Tiv is an 
assembly of neighbours and kinsmen who decides disputes. It is therefore, a 
community activity. He distinguished the ijir (moot) which is made up of all the 
elders of the community from ijir which is called ‘court’ by administrative officers. 
The court in this sense is a formal organisation, with appointed and recognised judges 
and other officials. He points out that, Ikyuryan (covenant making) usually takes place 
following a successful completion of a moot and ritual is performed involving swem 
(the spiritual symbol of truth among the Tiv). His work emphasises how justice and 
judgement takes place among the Tiv people of ijir (moot). Bohanan’s work has 
greatly contributed to this study in the sense that, the ijir (moot) which he has 
elaborately treated is a necessary ingredient in any conflict which at the end as he 
rightly stated, when successfully conducted can lead to Ikyuryan (covenant making) 
among the parties in conflict. However, despite the relevance of his study to the work, 
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he has scarcely captured Ikyuryan (covenant making) in conflict resolution among the 
Tiv, probably because, he was more interested in how the Tiv conduct the jir (moot) 
for justice in conflict resolution. 
 Margaret F. Brinig and Steven L. Nock in What Does Covenant mean for 
Relationships in Covenant Marriage in Comparative Perspective, they points out that, 
the concept of covenant originally comes from religious sources. They stressed that, 
covenant involves at least three interrelated concepts: unconditional love; permanence 
(even extending beyond the lives of the promising parties themselves); and 
involvement (or witness) of God, or, at minimum, the larger society. The emphasis of 
their work is on the Biblical covenants relationships how it promotes interdependence 
and stability and how the institution of marriage should promote covenant ideas for 
the stability of the marriage. 
 This work is more on Christian oriented practice, however, it is relevant to this 
study of Ikyuryan (covenant making) among the Tiv. It also involves religious rituals 
which attract love, extension beyond the lives of the promising parties as it can extend 
to their unborn children. It also involves God, other spiritual forces and the 
community as witnesses to ensure that, the terms of the covenant are observed in 
conflict resolution. Therefore, despite the fact that, the work is not on Tiv traditional 
religion, the terms of covenant making as stated by the scholars are of much relevance 
to the Tiv practice of Ikyuryan (covenant making) and therefore helpul to this study. 
 Ogunleye, A Richard in Covenant-Keeping among the Yoruba People: A 
Critique of Socio-Political Transformation in Nigeria explores the advantages of 
covenant keeping among the Yoruba people using them as models to be emutated in 
the contemporary Nigerian society. It aims at using the findings as a leverage to 
address the evils of corruption, abuse of office, oppressin, and money laundering 
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prevalent in the country. Ogunleye’s work is relevant to this study in the sense that, it 
has pointed out the advantages of keeping covenants even when used in resolving 
conflicts. His work has actually portrayed the need of using covenant in conflict 
resolution despite the fact that, the emphasis of his work is using covenant in 
addressing evils of corruption in places of responsibility in Nigeria. Therefore, his 
work justifies the study we have carried out to show the effectiveness of Ikyuryan 
(covenant making) in resolving conflicts among the Tiv. 
2.8 TIV RELIGION, CULTURE, COVENANT AND CONFLICT RESOLUTION  
There is a critical inter-relationship between religion, culture, covenant and 
conflict resolution. While we recognise that cultural and religious differences can 
undoubtedly be sources of conflict in the society, religion and culture regulates human 
behaviour in terms of conflict resolution for sustainable development of the society. 
According to Anyacho in Religion in Society: An Introduction to Eco-Theology and 
Justice, religion and culture are like the right and left hand. The robbing together of 
each makes both clean. They are indeed inseparable though not one and the same. The 
consideration of one will lead to the consideration of the other (39). The role of 
religion and culture is to provide an organised picture of the universe, under this 
condition; man defines his identity and his environment and relates more consciously, 
confidently and orderly to the supernatural. The aspects of religion are intertwined 
with aspects of culture and politics, economics and social life. To the Tiv, this does 
not lead to confusion but shows how the African derives his ideas and way of life 
from integration that he sees in the diversity of nature around.  
The Tiv like other African's have their traditional religion and culture. 
According to Idowu in African Traditional Religion: A Definition, this religion is the 
result of the sustaining faith handed down by generations to present African (and in 
51 
 
this case, the Tiv). Adasu points out that, it was this religion and its accompanying 
atmosphere that welded ethnic groups together and gave them their ontology, their 
existence (10). He further stresses, “…were the continent not invaded and left 
unadulterated by the so-called world religions, and civilisations there would have 
been an African messiah today and peace would have reigned instead of conflict 
which are common among Africans” (9). In spite of these good wishes, his attention 
was not drawn to the fact that, even among the so-called world religions, where they 
originated, violent conflicts still take place. The issue here is not having one 
unadulterated religion but the aspect of that religion that can facilitate the 
minimisation of conflicts which at the same time promotes the resolution of conflicts 
as can be seen in the covenant making approach. 
Religion is thought of, as an institution that divides the world into two spheres, 
the sacred and the profane. The profane is understandable and ordinary. The sacred is 
mysterious. Rituals serve to connect the sacred with the profane. By reciting prayers, 
singing verses, kneeling, bowing, fasting or feasting according to strict rules, 
individuals collectively experience the profane as sacred. Therefore, in Ikyuryan 
(covenant making), the rituals involved where parties involved swear on swem (the 
spiritual symbol of truth), pray to the God and other spiritual forces to ensure the 
observance of covenant terms which becomes part of their lives is therefore religious 
and cultural in practice. Therefore, Ikyuryan (covenant making) in resolving conflict 
is a holistic approach which is religio-cultural. 
Mbiti in Introduction to African Religion has rightly pointed out that, for most 
Africans, religion is part and parcel of life, an ontological phenomenon, dealing with 
the existence of being. Thus for the African, and the community to which he belongs, 
to live is to be caught up in a religious drama (19). Among Africans, to be without 
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religion amounts to self excommunication from the entire life of the society and 
African peoples do not know how to exist without religion (Mbiti 3-4). To Africans, 
human community holds the key to religious matters. At the same time, in the course 
of community interaction, conflict erupts or emanates. The necessity of finding ways 
of resolving it comes into play. Since religion embraces all aspect of human life (Tiv 
inclusive), so also in the aspect of conflicts and its resolution. It is in line with this 
that conventional mechanism should note the salience of traditional practices such as 
the use of rituals, symbols and interpretation of myths to bring conflicts to an end 
(Birgit 3). Ejizu in African Traditional Religions and the Promotion of Community 
Living in Africa, states that African (in this case, the Tiv) Traditional religion clearly 
plays a distinctive role as the ultimate source of supernatural power and authority that 
sanction and reinforce the public morality. It is pressed into full service to maintain 
social order, peace and harmony. The vast majority of norms, taboos and prohibitions 
are directed towards protecting the community and promoting peace and harmony. 
Ejizu's postulation on the role religion plays in maintaining peace and resolving 
conflict is the focus of this work among the Tiv.  
Tiv traditional approach to conflicts and conflicts resolution takes a holistic 
approach. Boege in Traditional Approaches to Conflict Transformation Potentials 
and Limits points out that traditional approach cannot be compartmentalized into 
"political" or "judicial" or others, rather, they are holistic, comprising also social, 
economic, cultural and religious - spiritual dimensions. This is in accordance with the 
entirety of traditional lifestyle and world views in which the different spheres of 
societal life are hardly separated (9). In his report on Tiv organisation, which they 
begun in January 1940 and completed in 1941, MacBride D. F. H. and J. S. Synge, 
found that, the true leaders of Tiv were the traditional religious heads while authority 
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depended on traditional succession from the first fathers of the people. They stress 
that, the true rulers of the people were the patriarchs or lineage fathers who held their 
positions in the society because of their direct descent from the founder of their 
respective segmentary lineages. These patriarchs formed a pyramid of authority from 
the clan to the lowest unit in the Ya (compound) as the Tiv administrative council 
comprises of four councils. These include the Ya (Compound) headed by an elder, the 
Ingyôr (kindred) council comprised of Uya (many compounds); the Ityo (clan) council 
made up of most prominent elders from angôr groups presided by influential and 
respected elder. These compounds at the ityô level put together formed the Tar (super 
clan). The elder presiding over the tar like other councils is conferred with both the 
political and religious authority. However, if the elder heading the tar lacked religious 
weight, a man of religious prowess known as Orsorontar or Orakombobiam would 
act as co-equal of the political leader. The Tiv regard any social wrong or crime 
committed as an evil and a violation of the traditional religious order. A political 
settlement was therefore followed by a religious settlement. The society was political-
religious hence, a man with priestly powers was needed in every segment of 
government (Makar 23-25).  
The Tiv religion has an idea about the existence of God. However, their belief 
centres around akombo (deities) and tsav (witchcraft) which can mete out whatever 
punishment they deem fit, including death. They are unseen forces which the Tiv 
believe that God has entrusted in the Tiv elders to use to regulate the cosmos. They 
are represented in form of Yangenev (Symbolic sacred object) which can be 
manipulated to prevent havoc and retribution.  
As earlier stated, the elders led the conflict resolution between one clan and 
the other. Despite the absence of routine law enforcement agencies they were 
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respected and their decisions readily executed because, all the elders in leadership 
positions were believed to have possessed tsav. According to Metuh, tsav (witchcraft) 
is of two types: bad and good. The bad 'tsav' (witchcraft) kills innocent persons and 
engages in flesh debt while the good 'tsav' (witchcraft) is to neutralize the bad tsav 
(witchcraft) and protect the innocent members of the community.  
The ancestors traditionally handed down the law for elders to be respected. 
Whoever disrespects them takes offence against the ancestors while those who respect 
them experience peace, prosperity and long life. Also, they were highly esteemed for 
their knowledge of custom, myths and the history of the communities and the 
relationship of the parties in conflicts. Their rich experience in conflicts regulation, 
their skills as orators as well as their social capital as leaders of the communities 
empower them to negotiate a resolution to the conflicts that is acceptable to all sides 
(Boege 9). Therefore, the extreme wisdom and knowledge of Tiv affairs displayed by 
elders at council meetings commanded respect and fear for them. Also without their 
consent none could marry. The elders controlled marriage affairs. To crown it all, the 
elders had control of all the religious, cults and initiation system. They directed all 
religious ceremonies and since religion permeated every aspect of the Tiv society, 
including processes of conflicts resolution, the elders who are party to conflicts 
resolution do it holistically, that is both socially and religiously. Therefore any 
attempt to examine conflict situation and its resolution among the Tiv need to include 
the Tiv religion and cultural aspects too.  
P. Ademowo in an article, Peace making in Traditional African Society 
observes that, ritual treaties and blood covenant were used to remove fear, and 
engender trust, bind families and villages and to avoid war. Such treaties and 
covenants involve powerful deities, a process which makes it not easy to violate as 
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violation would bring dire consequences (45). This work is relevant to the present 
study because of its position on Ikyuryan (covenant making) and its place in conflict 
resolution among the African people as it helps to build confidence in parties in 
covenant making. 
The related views examined in this chapter cover several aspects relating to 
conflicts and processes of resolving such among the Tiv people of Benue State. 
Despite these varied viewpoints on the resolution or management of conflicts, 
researches have not sufficiently explored the Tiv religio-cultural mechanism of 
Ikyuryan (Covenant Making) for conflict resolution in Tiv society. This study 
therefore focuses on discussing the modalities of utilizing the Tiv paradigm of conflict 
resolution using Ikyuryan (Covenant Making) as its point of departure.  
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CHATER THREE 
TIV TRADITIONAL INSTITUTIONS OF CONFLICT RESOLUTION 
In every society, the desire to maintain the right atmosphere for the growth of 
understanding and promotion of peaceful co-existence is paramount. In all African 
societies, the resolution of conflicts through peaceful methods in line with their values 
is preferred rather than violence (Best in Tribalism and the Quest… 93). The Tiv in 
this case are not an exception. They have certain traditional institutions that 
administered justice, law and order in their land such as the ijir (Moot), imongu (open 
assembly), ibumun (oath) and ikyuryan (covenant making) with religio-cultural beliefs 
and practices binding them. Traditional institutions are usually understood as the 
instrument of social organisation, which have developed independently in the context 
of pre-modern societal structures and tested and practised over a considerable period 
of time. They constitute the roots upon which social changes occur.  
The Tiv traditional institutions involve local actors in decision making 
mechanisms in resolving conflicts within and between communities. These 
institutions were the mbatamen (elders), kwav (age grade) which operated under four 
councils or levels of various lineages of socio-political units with traditional 
administrative functions: ya (compound), iye ingyor (kindred), ityo (clan kin) and tar 
(super clan) while the Igba (maternal) plays complementary roles. According to 
Torkula:  
The Tiv practised gerontocratic system of governance (government by elders). 
It was a system of political organisation which is today described as stateless 
or segmentary. Both the executive and the judiciary were fused together under 
a council of village sub-units, kindreds,: clans and super clans- of the same 
ancestry or root, each headed by the most elderly possessing witchcraft (Tiv 
Cosmology 2). 
 
Therefore the Tiv system of government was gerontocratic and operated through the 
council of elders and the relationship between the elders and the non-elders was one 
57 
 
of status and not -class. The political power in traditional Tiv Society belongs almost 
exclusively to the elders. At each level of social and political organisation, 
government was carried' out through constitution between the representatives of each 
subordinate unit who were normally the oldest men in the society. Decision making 
was a collective affair which was based on their deep fear of tsav (witchcraft). Thus 
Torkula pointed out that, right from ya (compound) to tar (super clan) levels, the 
political organisation rests with the elders who are members of a kinship based on 
consanquity (The concept, practice and colonial influence 38). In line with Torkula’s 
view, Gaya rightly pointed out that: 
Here, there is the absence of a centralised authority and decisions are taken at 
the family, clan and age grade levels. Councils of elders usually made up of 
the most elderly and senior members of the community may also exist to 
decide individual and community disputes. In this setting, dispute resolution is 
informal, with an air of democratisation in the process and outcome. The 
Community feels and owns the process (98). 
 
Dzurgba states that, the administrative structure of mbatamen (the council of 
elders) is a quasi- representative government in which the members represent 
genealogical families that constitute a compound, a kindred or a clan as the case may 
be (126). The leadership was exclusively for old men that is, elders who by all 
standards qualified and were physically, intellectually, emotionally and religiously 
eligible to gain and use power to control the people and socio-economic activities 
(Dzurgba 127).  
Old women and youths were not eligible to be part of Ityo (clan) council 
because of their sex, experiential knowledge, religious legibility or tradition and 
inability to keep secrets (Dzurgba 127). Therefore the council of elders was made up 
of only men. This reflects the system of government that is run by old people or 
consists of old people (Dzurgba 126). The Tiv give great respect to age and the 
authority of elders was therefore maintained. The Tiv conceptualise the harmonious 
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existence of their society in terms of physical, social and spiritual initiatives which 
was maintained through their traditional institutions of the elders (mbatamen), kwav 
(age mates), igba (Maternal kin), and ityo (paternal kin) which operates at various 
levels or tiers of their government and play religio-cultural, political and social roles 
using various traditional approaches such as' ijir (moot), imongu (open assembly), 
ibumun (oath) and most especially ikyuryan (covenant making) in resolving conflict at 
the ya, (compound), iye-ingyor, (kindred), ityo (clan) and tar (super clan) levels. They 
recognized authority in the roles and status of their social orders (Tseayo 67). They 
conceptualise the object of politics as tar soron which literally means the repair of the 
land, of which conflict resolution is part of it. As Wegh states, “… tar soron is not 
just a physical activity but a social and spiritual initiative designed to ensure that, 
there is balance and harmony in the land” (65). The Tiv traditional institutions of the 
mbatamen (elders), kwav (age mate), igba (Maternal kin) and ityo (paternal kin) 
operate at various levels or tiers of their government and play religio-political and 
social roles in resolving conflicts at the ya (compound), iye- ingyor (kindred), ityo 
(patrilinear kin), igba (maternal kin) and tar (super clan) levels as can be examined 
appropriately.  
3.1 ELDERS AND YA (COMPOUND) 
Traditionally, the Tiv live in a large settlement known as ya (compound) 
designed to accommodate many individuals with enough space in the centre for group 
activities such as dancing and meetings (Gbor 25). Occupants of the compound were 
members of the largely extended family, headed by eldest male member referred to as 
the orya (compound head). Occasionally, the compound included strangers who came 
as distant relatives or in-laws of some members of the extended family (Gbor 25). 
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The authorities of the compound head were rested on his personality and 
powers of persuasion. An autocratic action by an elder might lead to the breakup of 
the compound, with the offending elder being left to sit alone. The head of the 
compound did not sit in the council of elders as executive officials, but simply as 
spokesman. As Laura and Bohannan note, whatever their prestige, they are granted 
only influences and not authority (31). Apart from age the only qualification for 
leadership was valour or courage which was recognised by the people. The leader was 
given full backing until he was found wanting and denounced by his people. He was 
knowledgeable of jural customs and of the genealogical and personal histories of his 
agnates and the mastery of health and fertility granting akombo (divinities).  
The compound was named after the compound head who chaired the ya 
council meeting 'made of the senior members (elders) of the compound whose 
responsibilities included the pursuit of the political, social, religious and economic 
well being of the compound. The orya as the head of the ya council had the 
responsibility of keeping daily peace (of the compound) and settling other disputes 
that arise between members of the compound, dealing with problems arising from 
witchcraft, magic, curse, and malice manifesting in idleness, omens, dreams, bad luck, 
barrenness and deaths.  He represents his people in external discussions. Conflict 
between his people and outsiders are referred to him for arbitration (Adega 81). 
According to Wegh, the orya is also vested with the powers to determine sites for new 
buildings, admit, entertain and expel visitors; distribute farm lands and identify burial 
positions. He also settled criminal matters such as minor theft within the compound, 
adultery and farm disputes (57). In case of punishment of errant compound members, 
the orya metes out a variety of punishment as pointed out by Makar: 
A young offender was flogged for theft while his parent paid fine and returned 
the stolen goods. The fine was used for ritual reparation of the compound of 
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the orya which the criminal act desecrated with the crime. For an offence 
violated both the code of good social behaviour as well as the spiritual welfare 
of the people. An adulterous woman had to undergo extensive ritual cleansing 
or else she becomes barren or her husband and offspring suffer untold 
hardship (24). 
  
Moti corrborates this view as he maintains that, the motive for the fine and rituals; 
“Lies in the Tiv understanding and belief that, an offence committed in society violate 
both the traditional codes of good behavior and the traditional beliefs. And as a 
celebration, reconciles the members of the community, just as the religious ritual 
restores the harmony of natural order” (100). 
The Tiv believe that, when such crimes are left unpunished those with bad tsav 
(witchcraft) will take advantage of it and perpetuate their evils. Thus Makar remarked 
that, there is no doubt that among the Tiv, political, social and religious matters are 
inseparable (24). This explains why the orya (compound head) deliberately occupied 
the ityoug ki ya (upper end of the compound) while the most senior person resided at 
the ityo ya (down end of the compound). In between the two elders; their brothers and 
other relatives with their nuclear families constructed their house: on both sides of the 
oval shape. Gbor stated that, the significance of locating the oldest person at the upper 
end of the compound was to provide physical and spiritual protection to members of 
the households. The physical protection was to watch out the behaviour of the family 
members or visitors and resist the introduction of anza a dang (bad behaviours), by 
outsiders. They also shield the compound members from outside attacks and 
encouraged the development of the young members as well as advice them 
accordingly. This physical protection is known as mkor u atetan (the day time 
protection). The spiritual protection known as the mkor utu (the night time protection) 
involved the elder's protection of the family members from evil or supernatural forces 
that may come to harm some of them. It was believed that witches who appeared from 
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the upper side of the compound were met by the forces of the Orya (Compound head). 
The witches, who appeared to the compound at the other end, were detected by the 
second in command. He in turn reported his observation to the orya for the 
appropriate action (27). Odwong has rightly stated that the elders were guided by 
principles of impartiality, fairness, accommodation, reciprocity, moderation, 
compromise and genuine reconciliation (16).  
The orya’s ability to discharge his responsibilities could build or split the 
compound. The authority, of the compound head over his people is based on 
democratic principles; hence a compound head that is authoritarian would see his 
members move out and set up their compound leaving him all alone (Adega 81). The 
compound head therefore tried to be fair and firm in administering his compound. 
Issues beyond settlement by the ya council were taken to a higher level which 
comprised uya of the extended families with close blood ties called iye ingyor 
(Kindred).  
3.2 ELDERS AND THE IYE-INGYOR COUNCIL 
Elders of several compounds whose membership depended on close blood 
relations led by the most senior elder made up the iye ingyor (Kindred) council. They 
had close family ties (Makar 25). In an oral interview, Tabitha Andyar stated that, 
their blood ties is reflected in their sharing of bride price on their daughters head who 
were given in marriage known as angor. 
Political, social and religious problems beyond the orya (Compound head) 
council were referred to iye-ingyor (Kindred) council. On the other hand, Makar states 
that, at this level, problems such as death, murder, gaining of mystery of an important 
akombo for example; Ibamegh, twel, swem and the possession of indyer ( wooden 
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drum) were all beyond the powers of the iye ingyor (Kindred) council, and were 
therefore, passed on to the council next in rank, ityo (clan) (Makar 25).  
3.3 ELDERS AND ITYO (CLAN) COUNCIL  
The institution was made up of the most prominent elders representing 
different iye patrilineage groups. The most elderly, influential and respected elder 
presided at the ityo council meetings; he possessed both the political and religious 
powers (Makar 25). The Tiv were politically-religious, therefore, a man with priestly 
powers was needed in every segment of the government. They believed that, any 
social crime or wrong was evil and a violation of the traditional religious order which 
required religious ritual to restore the breach that occurred in the society (Makar 26). 
The ityo also performed judicial functions such as murder, accidental homicides, 
witchcraft and land disputes. It also deliberated on the choice of new market sites and 
the construction of bridges. It determined the status and residence of refugees from 
atoatiev: (non- Tiv) of other parts of Tiv land. If the refugees were of doubtful 
character, or a person whose retention might embarrass or hurt the feelings of the 
neighbouring tar he was repatriated to his tar of origin (Makar 26). The next in 
hierarchy was the tar council.  
3.4 ELDERS AND TAR (SUPERCLAN) COUNCIL 
According to Hembe, the Tiv society is divided into lineages based on blood 
relationships and maintains that each member of the lineage segment is believed to be 
of the same blood as the rest and together, they occupy a territorially homogeneous 
area of land called Tar which is named after the founder of the lineage (62). 
According to Torkula the elders from ya, (compound) iye-ingyor (Kindred) and ityo 
group made up the tar (Superclan) council which is the apex council (39). The tar 
(Superclan) was the highest council and decision making body of Tiv land. Makar has 
stated that, it alone took care of warfare matters, internal and external. It settled inter-
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ityo (clan) disputes by apportioning blames and punishment to the guilty party. The 
council settled farm disputes, discussed calamities: endemics such as small-pox or 
yellow fever, drought, famine. It also determined the qualification and sustainability 
of candidates for initiation into the highest akombo in Tiv land, such as ibiamegh or 
poor and the acquisition of akombo mystery. As rightly pointed out by Makar, quite 
often; duties of tar (superclan) council overlapped with and were delegated to the 
subordinate ityo (clan) and iye-ingyor (kindred) council (27). Torkula also affirms 
that, the apex council which is the aggregate of clans determines and initiates persons 
into biamegh and poor cult (39).  
Generally, apart from performing various functions at the segments indicated 
above, the mbatamen (the council of elders) were heavily relied upon due to their 
expertise and wisdom of the tradition, religion and culture of the Tiv. Confirming the 
view, Torkula stated that, right from ya (compound) level to ityo (clan) level; political 
organisation rests with the elders who are members of the kinship based on 
consanguinity (38).  
The role of the elders and their near indispensability in traditional conflict 
resolution among the Tiv can be reflected in Gluckman's view that: 
... elders have it impressed on their minds that, their primary responsibility to 
their people is the prevention of strife between members of lineages and the 
prevention of deadly conflict in which people would resort to supernatural 
powers or open hostility, bloodshed and, destruction of property. This 
underscores the relevance of elders in traditional methods of preventing and 
managing conflicts (19). 
 
The effectiveness of elders' role in conflict resolution was guided by principle of 
impartiality, fairness, accommodation, reciprocity, moderation, compromise and 
genuine reconciliation' (Odwong 16).  
The true leaders of the Tiv people were therefore, the lineage fathers who held 
their position in the society because of their direct descent from the founder of their 
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respective segmentary lineages. In these lineages, fathers or patriarchs formed a 
pyramid of authority from the clan to the lowest unit in the land. The decisions at 
various levels of their segmented political system were by consensus. There hardly 
arose a case of imposition or one man becoming more powerful to the extent of a 
dictator. In this way decisions were obeyed without questions or else deadly 
bewitchment or witchcraft visitation (tambe) would ensue.  
Tar is therefore, an important context in the socio-political and economic 
organisation of Tiv people. Meads holds that, all Tiv people were one in the person of 
the ancestor Tiv the individual was continuous with his community and his or her 
community was also continuous with the ancestors, who invariably diminished in 
actual count until the whole society was limited to two sons of Tiv, and finally, to Tiv 
himself (100). Therefore, any effect of conflict on one affects the other members of 
the community 
3.5 KWAV (AGE SETS)  
This was also a very useful institution in resolving conflicts in Tivland 
especially using the covenant approach between individuals and families as well as 
between ipaven (particular section), or one clan and another. 
Criteria for Identifying Age Grades among the Tiv  
These can be grouped under two major periods, the pre-colonial and post 
colonial.  
3.5.1 Pre-Colonial Period  
The age grade was constituted- on the basis of those born within the same age 
range. For instance between twenty and thirty or thirty and fifty could form kwav as 
the case may be. Thus Torkula states that, usually, age group system among the Tiv 
comprises of persons within the same age-bracket in the society who' pursued 
common interest or goal that brought mutual benefits to them or boost their image and 
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respect in the society (14). For instance, the age group organised and climbed the Dias 
(Wunde ivom) in a ceremonious manner displaying pomp and pageantry in a kinship 
group as a person who had achieved much in the society or it could be amir Nyinya 
(occasion of celebrating the acquisition of a horse). Only those who have bought 
horses could be allowed to participate in the inner circle of the ceremony as 
participants (Torkula 24). Asenge points out that age grade used to taunt their 
members at this occasion who did not buy horses. However, U ya Kwav ga, U yam 
Nyinya ga, Shi ulu ken Kwav ga, or a tuhwau nyinya u yamen ga (You must be an age 
grade member or else, you ca not buy the horse and nobody will taunt you for not 
buying a horse, if you are not a member of the age grade (oral interview). 
Being circumcised at the same period was another criterion for an age grade. 
The age grades formed on this basis were referred to as Via ka ichenge yam 
(circumcised at the same time). Why the members call themselves ‘Ichenge Yam’ was 
that, during circumcision, the foreskin of the male sex organ were removed and 
dropped in the broken piece of moulded clay pot called ichenge at that particular time. 
Those whose circumcision were carried out at the same time referred to themselves as 
ichenge yam which means their foreskins were removed during circumcision at the 
same period and dropped in the same ichenge. So, all those circumcised at that 
particular time used to look upon themselves as mates and referred to each other as 
ichenge yam (Apeakaa Anyam, Oral Interview). However, another version explains 
that, why the Kwav refers to themselves as Ichenge imon is that, Ichongo means 
circumcision and Ichenge means (person circumsiced) Imom (same). Therefore, 
Ichenge Imon refers to those who were circumcised on the same day. 
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Another criterion was that, those who were of farming age at the same time 
realised they were in the same age bracket and used to fall in the same age set. Most 
of the criteria mentioned above were in the pre-colonial period.  
3.5.2 Post Colonial Period  
 
This period refers to as the Tiv modem society or period of influence of 
colonialism from western education and Christianity. In the post colonial period with 
the introduction of western education and Christianity in Tivland, those who started 
schooling at that period became educated and knew the date of birth of their children. 
They even identified dates of births using market days or special events such that, 
'mother or father talked about, my child was born on this particular market day and 
certain events took place and those identified to have been born within that period 
used to know that, they were age mates and formed the kwav (age set).  
Kwav kohol (formation of age grade among the Tiv)  
 
Among the Tiv, an age set was formed when a particular age member 
identifies those who fall in the same age set and initiate a meeting on a given day. The 
organiser would entertain the members with food. Leadership positions were assigned 
to members based on ipyaven (district or clan) as the case may be, Tor u kwav (head 
of the age grade) was selected and was assisted by the smaller utor (chiefs). From 
each ipyaven (segment) as the case may be. An elder who was very much older, 
knowledgeable and experienced in kwav practice, was selected as their teacher who 
was always with them. He was called Igba kwav. The age set used to assist 
themselves and the igba kwav in their farm work (Tsekaa Nyor, Oral Interview). Age 
set was at youthful age or adulthood. According to Itsegha, a respondent in an oral 
interview, membership in the kwav was purely a male affair; however, women did not 
have separate age sets but were associated with those of their husbands. Even if 
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widowed, they used to call on members of their late husband's age grade to rebuild 
her hut, assist in her farming and even in every kind of troubles such as bad dreams. 
As Tarvihi Sarwuan points out, a man and a wife of an age mate or wives of age 
mates call each other mtene and have friendly teasing relationship (v). 
Among the Tiv people, an age set member can marry the daughter of another 
member as Asenge in oral interview explained, when an orkwav sees that, his friend 
has no wife while he has a matured girl to give in marriage, he will, out of sympathy, 
give his daughter to the other kwav member as a wife out of sympathy. Women knew 
their age grade by identifying those who married at the same time within their village  
but not biological age as practised in the case of men (Aker Agab, oral interview).  
The wife knew all the age mates of her husband. Age mates supported 
themselves financially and as a result, they always have regular financial 
contributions among members which may be weekly or monthly (but mostly 
monthly). This organized contributions used to bear names like adashi u kwav (age 
grade contribution) or amar a kwav (age grade dance). They can say we are 
contributing kwav (age mates). 
3.5.3 Age Grades and their Functions in Tiv Society  
The age grade was organised in two groups of men of the same age group and 
were given responsibilities in the community. The minor group took charge of the 
minor social development function such as building of markets, clearing village 
squares, general sanitation works and entertainment in the village. The middle age or 
major group performed the functions of the civil defence and general security as well 
as the implementation of policies decided upon in the village assembly. Age grades 
may hold meetings of their respective age grades to take resolutions which they 
communicate to the council of elders. The age grade of the young people expresses 
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their views and feelings to the elders through the Igba, Kwav, and an elder who was 
knowledgeable and experienced whom they selected as their teacher.  
In periods of sickness, especially protracted, the kwav of the sick will call the 
ityo (paternal kin) composed of elders from various kindreds to inquire from them 
why their age mates were suffering from such protracted illness. If the ityo feigned 
ignorance, the kwav (age mate) will further go for inquiries ken toho (in the bush) that 
is they went to the soothsayer for direction. The outcome may determine whether their 
orkwav was at fault such as insulting, or fighting the elders, brother, commit adultery 
with his brother’s wife or seen the sacred object of the elders. Whatever they see, they 
return to reconvene the ityo (elders at kindred or clan levells) and brief them about the 
outcome of their journey. Thus, usually say that, ishor isaan shin hua ga; (the result 
of the divination is not hidden on the way) (Agema Tseke, Oral Interview). The elders 
have a lot of trust for age grades and consider their report as being worthy. At the 
reconvening of the ityo (elders at kindred or clan level) to brief them about the 
outcome, the women and the children were also curious and attend to hear.  
Due to the important roles played by the age grades, misunderstanding 
amongst age set was bad for the society. This is because such disputes degenerated 
into fighting which in turn disrupted cooperative and collective farming activities, 
dancing, compulsory-communal labour such as construction of roads and bridges and 
many members.  
3.5.4 Punishment of Erring Age Grade Members 
 
For any crime committed by a member from insults or squabbles with an elder 
brother, which may lead to ill health, the mbakwav (age grade) will tell the sick 
member what he should do to appease his brother. In cases where the age mates 
misbehaved towards the other, such as befriending or committing adultery with 
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orkwav's wife, kwav is summoned for ijir (moot): if the accusation has substance the 
erring member was made to wash his age mates wife's bed sheets.  In case of theft, he 
would be fined or made to buy a goat, pig or provide meat and while the Kwav are 
eating with meat, he is made to eat with pepper (Iorember Uban, Oral Interview). 
Failure to do what the kwav asked such a member to do: wranted expulsion from the 
kwav as being notorious. Such a person would not be allowed to sit with his age mates 
anymore.  
3.6 IGBA (MATERNAL KIN) 
The Igba; (Maternal Kin) performed vital roles in conflicts resolution. In 
settling conflicts, igba would mainly be out to protect and support their anigba (son or 
children of their sister/daughter born in another clan) in a conflict settlement. Where 
the violence is almost going out of hand: They would take their daughter and her 
children to their home till peace is restored. Thus, Chinua Achebe’s assertion in his 
well-known novel Things Fall Apart is very relevant to the Tiv situation as he states 
“…when a father beats a child, it seeks sympathy in its mother’s hut. A man belongs 
to to his father when things are good and life is sweet, but when there is sorrow and 
bitterness, he finds refuge in his motherland. Your mother is there to protect you”.   
The off-spring of the marriage became the anterev to the ityo (members of the 
fathers kin group) and their rights as the members of the patrilianism were fully 
accorded. Conversely, they became angbia to the relations of their mother (Torkula 
21), while their mother’s kinsmen or relations become their igba (Gande Shawon, 
Oral interview). 
Perhaps, the most significant role, which these children played in the pre-
colonial times, was the brokering of peace between their patrilineal and matrilineal 
groups. In any raging feuds, they alone could go in between the warring sides to make 
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peace because of their consanguineous relationship with the two sides (Torkula 22). 
In other words they stood as bridges between their father's kinsmen and their mothers' 
kin groups (ityo and igba). These children act as emissaries and could forestall crisis 
taking the steps binding communities and neighbours together because of marriage 
(Torkula 108). These steps could lead to covenant making in the course of resolving 
conflicts. Also a man could relocate with his family to live with his mother's relations 
(igba) for a period of time especially in the event of problems with patrilineal kins or 
for the non-payment of dowry on the mother (Torkula 22).  
On the part of the husband, he was united to the wife's family by virtue of his 
position as the son-in-law (wankem) and he was accorded privileges and rights as the 
husband of their daughter and the father of their daughters’ children (Angbiav). He, 
his wife and children and indeed other blood relations of his, could even relocate to 
live with his wonov: brothers-in-law (matrilocal) in the event of problems with his 
partrilineal relations (ityo) and he would be gladly welcomed (Iorbee Gabriel, Oral 
Interview).  
In the same manner, any member of the wife’s family could move and live 
with his wonov (in-laws) where the daughter was married (Torkula 22). According to 
Laura and Bohannan in Tiv Economy, a man who cannot get along with his compound 
head will move to his mother’s agnates for a few years if it would be scandalous to 
split the compound. Some men will live in their mother’s agnates because of better 
market facilities or because there is an influential man among her close agnates; 
others do so because, they feared they would be bewitched among agnates (36). 
3.7 UTOR (CHIEFS) AND IKYURYAN (COVENANT MAKING)  
From time immemorial, in Tiv history, authorities among them lay basically at 
the compound levels and rested in the oldest male member known as Orya 
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(compound head) of both the nuclear and extended families in a form of gerontocracy.  
For the Tiv operated an egalitarian society, power was wielded through collective 
responsibility and consensus was the means of conflict resolution. This was the reason 
why the Tiv tribe was classified as a stateless society by colonial sociologists and 
anthropologists. 
The collection of compounds with all the agnatic descendants of single 
ancestor formed the basic unit of kindred and the kindreds collectively make up clans. 
Each kindred and clans were governed by a council of elders known as ijir (a 
representative assembly of head of compounds).  Its main function was to deal with 
judicial issues involving one lineage and another. 
This situation obtained until 1946 when the colonialists established a Tiv 
central authority creating the office of a paramount ruler the Tor Tiv who lives and 
administers the people in Gboko their traditional headquarters which was built in 
1932. In 1976, the Benue state government under the delegated powers enacted in the 
Local Government Edict number 14 of 1978.  This in effect streamlined the procedure 
for the selection, recognition and roles of traditional rulers.  This therefore, formed the 
constitutional framework for traditional democracy, by a community selection of an 
acceptable ruler.  There were the warrant chiefs during the indirect rule system, whom 
the then, colonial government recognized in the middle belt of Nigeria during the 
colonial era.  All these sets of traditional rulers contributed in no small measure, to the 
upliftment of community development (Ojo 19).  Since then various reviews 
concerning traditional chiefs among the Tiv has resulted into the existence of Ortar 
(kindred head), tyoor (clan head), uter, mue-ter and the Tor Tiv 
The Ijir (moot) which was held at the kindred and clan levels with the 
compound heads being representatives took another dimension with the inception of 
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the Tor Tiv and other chiefs at the highest level of Tiv land.  The ijir at the level of 
the whole Tiv land whose traditional representative forms the Tar (superclan) council 
is referred to as the Ijirtamen (council of Tiv chiefs). The Ijir tamen (Tiv traditional 
council) is comprised of the Tor Tiv, clan heads and chieftaincy title holders in Tiv 
land.  As tradition requires, members of the Ijirtamen have a unique allegiance to the 
Swem (spiritual symbol of truth among the Tiv). The efficacy of the Ijirtamen to end a 
crisis was strictly adhered to by all Tiv. As a result of the above mediums, there was 
relative stability in Tiv land in the pre-colonial and the early era of colonial activities 
in Tivland.  The Ijirtamen meets regularly and adhoc meetings can be convened by 
the Tor Tiv if there is an emergency or pressing problem in Tivland that demands 
urgent attention (Yuhwegba Tombu, Oral Interview).  In case of covenant making, the 
traditional institution of chiefs was involved.  They ensure that peace reigns and 
covenant terms in conflict resolution are honored. Therefore, Utor (chiefs) play very 
important roles in conflict resolution in Tivland.  
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                                         CHAPTER FOUR 
NATURE AND TYPES OF IKYURYAN (COVENANT MAKING) AS A 
TIV RELIGIO-CULTURAL APPROACH TO CONFLICT RESOLUTIONS 
IN BENUE STATE 
4.1 THE NATURE OF IKYURYAN (COVENANT MAKING) 
Ikyuriyan refers to the act of making a covenant. It can also take place 
between individuals in their segments of an ethnic group or between ethnic groups. In 
other words, covenant is a compact, agreement or solemn commitment between two 
or more parties bound by an oath. Eleazar opines that,  
a covenant is a morally-informed agreement or pact based upon voluntary 
consent, established by mutual oaths or promises involving or witnessed by 
some transcendent higher authority, between peoples or parties having 
independent status, equal in connection with the purposes of the pact, that 
provides for joint action or obligations to achieve defined end (limited or 
comprehensive) under conditions of mutual respect which protect the 
individual integrities of all the parties to it (22-23). 
 
Eleazer’s view is relevant in the Tiv context of covenant in the sense that, before 
covenant is entered into, the parties in conflict after deliberations will see the need for 
peaceful resolution and with voluntary consent enter into covenant with the promise 
of obeying the terms required. For they believe that, the spiritual forces as well as 
humans are witnesses. Failure to obey the covenant terms would attract the wrath 
from the spiritual beings or forces.  
Freedman views covenant as an agreement between two parties in which one 
or both make promises under oath to perform or refrain from certain actions stipulated 
in advance (1179). This is similar to Tiv covenant where promises were made and 
oath taken to keep to the covenant terms. In other words, “a covenant is a promise that 
is sanctioned by an oath” accompanied by an appeal to a deity to see or watch over 
the behaviour of the one who has sworn and to punish any violation of the covenant 
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by bringing into action the curses stipulated or implied in the swearing of the oath. 
This is a reflection of Tiv covenant as an instrument of resolving conflict among 
them. Tiv believe that since the covenant is sanctioned by an oath and witnessed by 
God and other spiritual forces it would be more effective in keeping to the terms of  
conflict resolution among the parties involved. The oath taken during a covenant 
ceremony was usually accompanied by a ritual or symbolic act (Delber 5). In Tiv 
practice of Ikyuryan (covenant making), they involve rituals and symbols in their 
covenant making in the course of conflict resolution. Ritual is simply a way of 
communicating with the divine for the purpose of changing the human situation (Ray 
78).  It is a way of eliciting help from the spirit world to serve man and mastering 
nature to man’s purpose. The connection behind the ritual practice is that, the spirits 
are manipulated to secure control over events. Thus it gives the performer confidence 
that he has power, which gives him a sense of security meaning and identity within 
the context of the belief system. It further confirms to the devotees that, the deities are 
in authority (Philip 93). This makes the covenant more religious, binding and a 
reminder to the parties involved of their obligations to each other. 
 Covenant making therefore is a solemn promise or binding agreement made 
between two parties of different socio-political status in which case, the covenant 
creates a relationship between them and is regulated by the terms of the covenant. The 
terms of the covenant may be verbal or a symbol or a sign or token sealed with a 
meal, water or blood (Mendenhall 715). 
 Covenants were drawn in all African societies to cement a wide range of 
human relations and interactions in issues like marriage, agreements, settling of 
disputes, adoption of individuals, admission into societies, arrangement for buying of 
land and trade. These operated mainly as preventive measures against the potential 
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threat to peace and tranquility as well as cultivate peace, good relations, mutual 
friendship, respect, love between people and nature and love between people and 
spiritual forces (Kasomo 97). In a similar vein, Waapela states that covenant in Tiv 
religion like that of other African societies has a judicial sense where people are 
joined to make litigations and that covenants were a device of keeping actions of men 
under check and balances and generally, do enhance sanity in the interrelationship of 
men and between men and the gods. In African religion, covenant making is tied to an 
oath which may either be a verbal formula or a symbolic action and is recognised by 
both parties as a formal act. Such an oath invokes forces of God, deities, ancestors 
with promises of blessings for obedience and threats of punishment for disobedience 
(117). Therefore, to the African, a covenant with a human being is a covenant directly 
or indirectly with the earth. An offence against a human person also contradicts one’s  
relationship with God and earth (Njoku 56).   
 Bassey points out that, in African religion, covenants largely range in pacts 
which are declared or concluded between two or more individuals, villages, clans or 
ethnic groups (145). Since where ever an African is, there is his religion, in covenant 
making among the Tiv like other African societies, religion and culture are involved.  
 African religions have peace pact, pacts of friendship, non- aggression pact etc 
where rights are recognized or obligations established in a public and /or ceremonial 
manner. Many ceremonies and rites are connected to the making of covenants among 
the Tiv like other African societies. These include some institutions like 
sacred/kinship, priesthood, chieftaincy tittles, rites of passage such as birth, naming 
and marriage ceremonies, conflict resolution etc are religiously inspired. In a 
covenant terms there is a double condition, both positive and negative. Where the 
parties stick to the covenant, conflicts were averted. This ensures that the interests of 
76 
 
both parties were secured. While those who break it faced negative consequences of 
curse and even mysterious death, the obedient ones experienced peace and blessings 
from the spiritual forces and even humans. 
4.2 TYPES OF IKYURIYAN (COVENANTS) AMONG THE TIV PEOPLE 
Ikyuryan (covenant) is a cultural and religious phenomenon which helps in 
maintaining order, cohesion and integration in the society. It is obeyed or honoured 
because, apart from being sanctioned by God and deities, they are guarded by the 
society as well. Covenant among the Tiv like other African societies may take various 
forms and each has a ritualistic basis.   
Basically, two types of covenants are identified in African religion. These are 
suzerainty covenant and parity covenant. According to Awolalu and Dopamu, the 
suzerainty covenant is that made between man and God, or between man and divinity 
as in becoming the votary of a divinity. This covenant in nature has terms that, are 
unilateral (233) given by a person in authority who undertakes to afford the vassal 
protection and security. Such covenant terms very often involve certain restrictions 
from things which are forbidden in consequence of the nature of the divinity and 
promote good relations between him and the worshipper (Bolaji 157). The researcher 
is of the view that, suzerainty covenant is not common among the Tiv as far as 
communal conflict is concerned. It is more common in the call of an individual of a 
community to enter into this type of covenant with God or other spiritual forces to 
become a religious, functionary like a priest or medium. 
 On the other hand, parity covenant is a covenant made between two persons or 
parties who are on equal terms or status and is usually reciprocal. Parity covenant also 
requires the call on a divinity to bear witness to the covenant (Awolalu and Dopamu 
234). 
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The mode of covenant in conflict resolution among Tiv people was more of 
parity covenant in the sense that, they believed in the equality of communities 
involved in resolving the conflict, with bilateral obligations to each other based on 
observation of their covenant terms. Since they were involved in highly religious life, 
they believed in the efficacy of covenant in resolving their conflicts with the 
involvement of the divinities as witnesses in the covenant. Covenants can be 
conditional or unconditional. In the unconditional covenant, the parties involved can 
bind themselves to obligations without expectation of anything in return or 
reciprocity. While in the conditional covenant, both parties accept obligations and if 
either party does not fulfill its obligation the covenant is invalid. 
The researcher is of the view that, in conflict situation especially intra-
communal violent conflicts among the Tiv, such unconditional covenant can hardly be 
entered into as the parties always expect the other to reciprocate its good and peaceful 
gesture. Therefore, the conditional covenant is more common in practice among the 
Tiv as the parties involved accept obligations and fulfil them in order to avoid 
conflicts. 
In all African societies, Tiv inclusive, there are covenants that people draw up 
to cement a wide range of relations, such as marriage agreements, settling of dispute 
(land), adoption of children of other people, admission into societies, employment 
arrangements, borrowing of property and various promises. Some of these are drawn 
more formally than others. Thus covenant making takes various forms.  
According to Waapela, there are other subtypes of covenants in African 
Religion. These include: the ancient-man covenant, marriage, age set, joking 
relationships and secret societies covenant (118). 
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4.2.1 The Ancient-Man or Pre-Historic Man Covenant (Ikyuryan i Uter Mbatsev) 
 This is the first and foremost covenant type in African Religion like in the 
creation covenant in Christianity. In Africa, according to some stories of creation, 
man was originally put in a state of paradise, happiness, and immortality (Mbiti 
African Religion 95). He was to observe the single law laid down to test his 
obedience, upon this law, God laid the penalty of death as a sanction (Peter 22) as can 
be seen in the Banygrwanda story which states that, God was looking for death (and 
instructed men not to hide it) but the woman decided to hide death and death has ever 
since remained with them (Mbiti 98). In the case of the Tiv, they had a covenant with 
God, that they will not touch the sky which is His seat. But one day, a woman was 
pounding yam and the pestle hit the seat of God, so He decided to withdraw where He 
was near man and went very far (Oral Intervview). 
4.2.2 Marriage or Matrimonial Covenant (Ikyur I Yan I Kwase Man Nom U Eren) 
It is believed in African cosmology that from the beginning of human life, the 
Supreme Being commanded people to get married and bear children. Marriage 
therefore is a solemn obligation “a sacred duty” to be obeyed by every normal person 
(Mbiti; An Introduction 98). Consequently, there exists native cum religious laws and 
practices by which most marriage partners must embark on a covenant with each 
other. First, the criterion is the bride wealth which cements the relationships between 
the contracting families. The bride wealth brings about oneness, friendship, 
communion, and the establishment of the readiness to form a “marriage covenant” 
(17). 
 In some African societies like Idoma and Igbo, amongst others, a partner or 
both partners are required to take an oath of chastity to ensure fidelity to the contract 
of marriage in the Aleku and Ofo (Cult and ancestral deity) respectively. The Tiv had 
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the Ikyoor (snail) tied around a girl’s neck which was to be cut only when she was to 
be married to her husband and only then was she was expected to have sexual 
intercourse (Gande Shawon, Oral Interview). When the oath is taken at that moment, 
there is an immediacy with the sacred reflected, providing a sense of equality between 
the parties they covenanted together and it protects them (Ring, et al 86).  
  Also since Africans believe in continuity through bearing of children in 
marriage covenant, the children are also covenanted to connect to ancestors. This is 
succinctly captured by Magesa in the Northern Nigeria situation as he states that:  
In Northern Nigeria, a parent may offer a sacrifice and pray to an ancestor, “I 
give you this cock and this infant, watch him, and take care of him”. Among 
the Thonga of South Africa, a medicine man may present the child to the 
ancestors with a similar invocation: “This is the child! May he grow! May his 
perspiration be good, may impurity go away” (93).  
 
Waapela has rightly stated that, once the spirit(s) have accepted the covenant, often 
characterized by the brewing of beer and slaughtering of an animal, they accept the 
role of guardianship (120). 
4.2.3 Initiation Covenant 
Magesa has stated that, in African religion, initiation covenant refers to the 
“process of induction into certain groups, oaths of secrecy or commitments” (95). 
Many ethnic groups in Africa find it necessary to seal the initiation covenant with an 
impression of an indelible mark on the body of the initiated at least once in a lifetime. 
Magesa further maintains that, Africans almost generally bond up this initiation 
covenant with the divine or ancestral spirits through a sort of surgery in which blood 
(as a symbol) is spilled. Here, circumcision or scarifications of parts of the body are 
the usual types of operation for Boys. In the case of girls, initiation covenants may 
involve clitoridectomy, the excision or enlargement of the labia, perforation of the 
ears or lips, scarification of parts of the body or a combination of these (Magesa 98). 
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Similarly, Mbiti states that, “this circumcision blood is like making a covenant of a 
solemn agreement between the individual and the people” (Mbiti An Introduction to 
Afr. Rel 93). 
4.2.4 Age-Set or Peer Group (Kwav) Covenant 
In this covenant, all young people initiated together form an age-set and such 
people enjoy a special, social and moral bond of loyalty and devotion with one 
another… when a man of the same age-group injures another, it is a serious offence, 
they are like blood brothers; they must not do any wrong to each other. I t ranks with 
an injury done to a member of one’s own family (Magesa 106-107).  
 In age set covenant, relationship is determined and regulated in terms of the 
strictest equality, loyalty, group solidarity and trust, no matter what position they hold 
in society (108-109). As a rule, they call and refer to each other as brothers and often 
as twins (107). Members of a given age-set therefore consider the parents of each of 
them as “father” and “mother” and their female siblings usually as “sisters” with 
appropriate respect accorded them (Waapela 123). This covenant promotes 
harmonious living and reduces possibility of violent conflicts. 
4.2.5 Blood Pact or Pact of Blood Brotherhood (Ikyuryan I Sha Awambe) 
This is a covenant entered into voluntarily; it is a relationship characterized by 
similar demands and duties imposed on the individuals or groups involved. The main 
aspect involved in this covenant as the name implies is that, blood is exchanged 
between parties involved in some form, either by mixing it in the food and eaten or by 
sucking one another’s blood from an incision, for the sake of love. They must not 
betray each other. Among the Yoruba, they may use Kola nut to rub each other’s 
blood and eat it. Whatever they pronounce based on the covenant will come to pass 
(Asan Ate, Oral Interview). This makes those concerned to live the life of the other by 
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“giving one’s life over to the other” with an oath to uphold the covenant no matter 
what it costs. The parties involved consider themselves committed to live as brothers 
with much concern for one another (Waapela 122). The Tiv recognised two types of 
Ikyuryan (covenant making). The first was made between two sections of a group 
with a common ancestor. This did not involve the use of human blood since the 
groups involved already had natural blood ties. The second and more elaborate one 
was made between Tiv ethnic group and others outside theirs. This involves the 
mixing of the blood drawn from the veins of elders representing the group in the 
covenant (Lutso Kange, Oral Interview). The covenant had united the two sides in a 
bond of peace. Blood covenant is common in resolving communal conflicts and also 
between a girl and a boy when they are in love, both will drink each others’ blood and 
seal it with intercourse and expect curses on themselves if they break the relationship 
(Gande Shawon, Oral Interview). In other cases, the animal is killed and the blood of 
the animal transforms the war into a sign of peace and the warring parties become 
brothers and sisters. The blood pact is “jural” in nature. The brotherhood in this 
covenant makes it easier in resolving conflicts when parties involved consider 
themselves brothers.  
4.2.6 Ordinary (Joking) Covenant 
 Ordinary convenant which Akawe refers to as joking covenant in African 
religion, is one in which pleasantries between groups are shared (24). It exists 
between individuals, ethnic groups, blood covenant partners or a kin. In this covenant, 
the crudest insults are traded; hence words are aimed at replacing offences which are 
seemingly insultive (since they are exchanged in the air so to speak and without 
having been provoked through any quarrelling). Properties are also confiscated, and 
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manual services are expected and given between the individuals or communities 
concerned, but all in good humour. This is reflected thus: 
Those with … relations may without asking take food, cow or hen, or clothing. 
In theory, no article may be refused; but an object might be redeemed for few 
cents. Then there always might be an opportunity for the person unduly treated 
to come to the other’s house and take back even more. There is no evidence 
that, this privilege of taking things is misused (112). 
 
 The kinship joke between the Fulani and the Tiv is a common example. 
According to Tiv oral tradition, the Fulani supplied live cows to the Tiv to rear in 
order to become herdsmen like them. But when the Fulani came back to monitor the 
progress, they discovered that the cows were nowhere to be found. On enquiring, the 
Tiv replied them in Hausa language Munchi (we have eaten). Till date, the Fulani call 
the Tiv by that expression Munchi (Akawe The Concept, Pract. 25). Also, the Fulani 
and Tiv entered into a pact that, the former would provide protection for the latter 
while the Tiv would provide food. Till date, the Fulani jokingly refer to the Tiv as 
their “slaves” (Akawe 25). It is unfortunate that these joking terms have been 
mischieviously abused by the Fulani, particularly their herdsmen who have turned this 
relationship into massive killing of the Tiv in an attempt to forcefully colonise or take 
over their ancestral farming land to become their grazing areas. 
4.2.7 Secret Society Covenant  
 This Covenant exists within the community, voluntary associations or 
societies and is usually secret. Groups like dancers and singers, medicine men and 
women and people with special skills are often practitioners of this covenant usually 
forming their association. These people often claim to be connected with the spirit of 
their profession or association, and to act through its power (Waapela 124) 
 In Secret Society covenant, the covenanting process is usually elaborate, 
secret, and awe-provoking as can be seen: 
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In the polo society of the Temne (Sierra Leone), a fowl is seized, its head 
placed on a large stone and severed by another stone. It is then thrown to the 
members…while the head is being severed, a polo official says a ritual word 
and to which the boys give the appropriate reply. This is repeated over each 
fowl in turn, and the ceremony is a warning to the boys that the same kind of 
treatment will be given to them, if they divulge any polo secrets to non-
members (Magesa 133). 
Bolaji points out that, members of such secret societies enter into pacts of cooperation 
through thick and thin for the achievement of their purpose, and to make sure that, no 
member betrays the other (157). According to Enang, by keeping their knowledge 
strictly within the limits of the confidants, there is an occultation of their doctrine with 
the intent of self preservation and the keeping of the structure from demolition (qtd in 
Eliade 19). 
4.2.8 Ikuriyan i Uter Ken Myer (Unknown Ancestral Covenant)  
These are covenants made on behalf of someone without the person knowing 
about it. For example, the parents enter into a covenant on behalf of their children 
without the children knowing about it (Tyozenda Shien, Oral Interview). 
4.2.9 Covenant with Demons for Power and Protection 
Some people made covenant with the demons or the dead for protection and 
possession of extra-ordinary powers. For example, Ikyausu Iyor explained that, when 
a town is seeking for protection and refuge from the demons or gods of the land, the 
king of the town together with the high priest would go into the bush at the midnight 
and consult with the demon and whatever the demon demands as a token of the 
covenant has to be given (Oral Interview). 
4.2.10 Sexual Covenant (Ikyuriyan i Ijimba) 
 This is the covenant that involves sexual intercourse in the cemetery with the 
major purpose of making money. The lady that is engaged in the sex will be afflicted 
and die. In some cases, the covenant may be between a man looking for money and a 
mad woman. This covenant is usually facilitated with the man having regular sex with 
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the mad woman. However, if the mad woman becomes pregnant and bears a child, 
one of the legitimate children of the man will die (Olugbenga Olagunju “covenant 
making”). 
4.2.11 Ikyuryan i Mbahemen Tar (Leadership Covenant) 
 This is the type of Ikyuryan where one who is appointed as a traditional leader 
ka i tumbu nan (is initiated and consecrated as a chief). The reason is that, the life of 
the community is in the hands of the chief while his life is in the hands of God and 
other spiritual forces and particularly the spirit of the land. For this reason, the person 
to be crowned a chief has to be initiated into Tiv traditional rituals and consecrated as 
a chief according to Tiv religion and culture. The Chieftaincy initiation involves 
rituals such as the akombo a hinda (doors) biamegh, pool, igbe, iwa (atsuku u ityo 
ingbianjov) etc and all these rituals makes it easier to control the chief where need 
arises as in a case of power insanity. It is believed that, a chief without spiritual 
influence has no chieftaincy relevance (Iornenge Abite, Oral interview). 
4.2.12 Ikyuryan i zan iti man ulum (Covenant of Fame or Prominence) 
 This is the covenant that people enter into with the divinities using swem to be 
endowed with wisdom and affluence in order to become famous, prominent and 
wealthy leaders.  Those who have entered into this type of covenant, even where they 
are not leaders, become rich and settle issues in the community as if they were chiefs 
and people always listen to them (Tarpaa Tyokase, Oral interview). 
4.2.13 Ikyuryan I Mbatumbun Ior (Covenant for Ritual Performance/Medicine Men) 
According to Ahar Galu, a father may enter into the covenant with the 
divinities so that his son nana va lu shagbaor (should be born to be wealthy or man of 
substance). In such situation, covenants are backed up with fetish substances or 
symbols such as imbiorivungu or fe (Tiv religious emblems that gives good luck). 
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When this is done, no matter what, such a person must grow to be wealthy and 
popular (er ilu cii kpaa, or la nana kume shagba keng). He however decried the 
deterioration of Tiv values in this case due to influence of foreign religion and 
western practices coupled with jealousy such that, many of the Tiv people are  no 
longer following the right way of developing individuals but rather using it to destroy 
lives and Tar Tiv (Tivland). In this ritual, the community selects their traditional 
priests, ritual performers or medicine men through covenant making. In an oral 
interview, Ahar Galu explained that, when the community considers the family from 
where the ortumbun Ior (ritual performer) will come from, when a woman from such 
a family becomes pregnant, the community native priest ka a tumbu wan la ikombo 
ken uya (will initiate the child right there in the womb of his mother with the deity) 
before delivery. After delivery, as he grows to maturity, he celebrates his childhood 
initiation to the priestly office before he starts ritual performance of initiating and 
consecrating others (Oral Interview). While celebrating his priesthood (u ember 
ikombo), the kon tindir will give a fowl which will be killed and the blood shed used 
for rituals. In the case of this informant, Ahar Galu, he was initiated and consecrated 
as a chief (kon tindir) and not kon kuven (initiator of other people or ritual performer). 
The ritual performer is consequently the medicine man or native doctor of the 
community. 
 However, many native doctors healing people of ailments abide in the 
community without formal initiation and consecration as ritual performers. Ka hanma 
or nan we icigh I tumbu nan ga (it is not every medicine man in the community that is 
consecrated). Such people just get initiated in one akombo (spiritual emblems) for 
instance igbe i tamen or igbe i kiriki, or akombo a dam. Such people can only treat 
people affected only in those akombo in which they were initiated and not the others 
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(Nyiar Dominic, Oral Interview). These people are considered as ordinary medicine 
men since their initiation is binding on a particular ritual alone. 
4.3 IMPORTANCE OF IKYURYAN (COVENANT MAKING) IN CONFLICTS 
RESOLUTION 
Covenants play very significant roles in Tiv society like other African 
societies. According to Magesa, covenants stress the major areas of ethical concerns 
in the life of the individual, society and religion, the mystery of life and death, 
domestic and social value, sex and sexuality and the forms of self identity (97). Thus 
during the initiation covenant, the wisdom of the ancestors, religious wisdom, wisdom 
for living  well and fully for one’s sake and for the sake of the community are 
imparted (Waapela 127). Akiga reports that, Tiv of old circumcise youths who 
reached puberty age of 16-18 years. Circumcision graduated the Tiv pre-colonial child 
into a youth ready for marriage in order to contribute his own quota to the propagation 
of children to perpetuate the lineage and the society.  
Covenant as a life pact enhances peace and positive development as well as 
assure complete cessation of hostility in communal and inter-group relation. 
Communal and inter-ethnic conflicts resulting from land dispute, murder, kidnapping, 
adultery and such others if they entail covenant making is performed by the legitimate 
representatives of the groups (Bassey 156). Typical of these are blood and age set 
pacts and the Iye (marriage pacts) among the Tiv which effectively checks the inter-
clan or neighborhood feud which Akawe states often times arose under the ivese I sha 
igyosough (elopement) (20) in the pre-colonial times. Ivese i sha igyosough 
(elopement) was an alien culture with which the Tiv came into contact and found 
accommodation in the Tiv culture. The Tiv started seizing for marriage, married and 
unmarried women passing through their territory. This system often times generated a 
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lot of feud between clans especially a clan from where a woman was seized. Only the 
intervention of elders and the society on both sides averted a full scale war in this kind 
of situation. To avoid this situation, covenants were entered into between exogamous 
groups allowing one another free access into their territories in search of wives 
(Akawe 86). This facilitated peaceful coexistence among the groups involved. 
Marriage covenant therefore brought about an alliance between the two families as 
Wegh opines that, these alliances… multiply in the larger family, the lineage and the 
clan. Each new marriage sets up new relationships of affinity between different kin 
group… of the husband and wife and their children are to both groups (94). Therefore, 
the intermarriage among the Tiv between their clans for instance, the Kusuv have 
given their daughters into marriage to Ikyurav Tiev (Katsina/Ala L G), Udam (Cross 
River) and Mbaduku (Tiv in Benue), Utange and Mbakyaa, Mbakuha and Mbaivende 
have helped build and keep peace in these areas.  
 According to Bassey, these links automatically become sacred bonds between 
them to the extent that by the traditional law of most African communities they must 
not kill or harm each other (157). This view is corroborated by Aper Apav  (from 
Ikurav Tiev) who pointed out that when violent conflict arose between the Kusuv and 
Ikyurav Tiev before resolution with ikyuryan (covenant), the fighters did not tamper 
with the compounds and properties where their daughters were married and even did 
not kill children born of their daughters (angbiaam).  
 The angbiaam children from marriage covenants in their capacity also 
contributed in resolving conflict as Iortyom in Traditional Marriage Customs among 
the Tiv states:  
During the battle between the two clans, it was the person whose mother had 
come from the other party that would be able to settle the dispute and make 
peace. Such a person was known and called “wan-kwase” (woman child). A 
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man was and is still called “wan-kwase” at his mother’s clan. That means he 
had no father there but it was only his mother who was a daughter there (22). 
 
 The kwav age sets covenant was and still is a very useful institution in Tivland 
in conflict resolution between individuals and families as well as conflicts between 
Ipaven (particular section) or one clan and another. The kwav were very instrumental 
in ensuring justice and fair play in community interactions in Tivland. They made 
sure that, no one was cheated and that whatever was yours remained yours (Iorliam 
Ayongu oral interview). Especially with regard to inter clan conflict, it was the 
impartial position of the Kwav in the process of adjudication that guaranteed easy 
resolution of conflicts. The kwav from both clans would want to speak the truth on the 
matters, in this way, the escalation of any conflict into violent was circumvented. 
Aper Apav, a member of kwav from Ikurav-Tiev corroborated this view when he 
stated that, when the Ikurav-Tiev entered into covenant with the Kusuv in order to 
resolve their frequent conflict, a Kusuv man initiated the idea of the two clans coming 
together to form the age grade in which the members had the covenant of ensuring 
that, any person from each of their clans who was ready to cause ayoosu (violent 
conflict) will be fished out and handed over to the security agencies to avoid 
communal conflicts. So when an Ikurav-Tiev young man attempted instigating 
communal conflict, he was made to bear the consequences. The age grades from the 
Ikyurav Tiev handed him over to the security agencies as promised in their Kwav 
covenant. He pointed out that, the Kwav till this day are still playing their roles in 
ensuring peace among them.  
 Covenant in Tiv and other African societies guaranteed peace, solidarity and 
reciprocity, a tie that is usually stronger than kinship ties. In Agber Agba’s view, 
covenant brings about peace between one person and the other or between 
communities (Oral Interview) Pulme sums this up by stating that, a blood brother… is 
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often held to be a closer relation than a real brother, he is the only person to whom 
you may confide a secret without any fear that, he will divulge it (qtd Waapala 77). In 
Ayongo’s views, mbayan-ikyur (parties in covenant) have more trust (jighjigh) and 
confidence among themselves than any other person outside it. This explains why it is 
very important in conflict resolution. The blood pact cements such relationship. The 
role of Ikyuryan (covenant) in Tiv like other societies can best be appreciated from the 
axiom of social control. 
The spiritual involvement in covenant making ensures compliance among 
parties involved. Therefore attempts to divorce the spiritual from conflict resolution 
practices deny an essential component of healing and social restoration that permit 
conflicts to be experienced as resolved. Since covenant involved the spiritual, it 
becomes imperative in conflict resolution which gives parties more confidence in the 
resolution.  In fact, the whole of person to person, and divinity-to- person relations 
have their bases largely in covenants. It is the final process of arbitration in which 
parties concerned, witnesses, ancestors and the gods are involved in ensuring peaceful 
coexistence. Hence when administered, any default is punished by the spiritual forces. 
So to the Tiv in particular, the effectiveness of covenant making in peace pact 
requires the spiritual dimension which makes it different from any ordinary form of 
secular agreement or contract.  
Covenant is entered into, to help safeguard the life and confidence of the 
parties involved in the covenant or agreement. It serves as a rallying point for a 
people. Through covenants, humans and their institutions are enabled to enter into 
dialogue. It helps to consolidate man’s desire to maintain peace, orderliness and 
harmonious living among themselves; hence it tries to eliminate deep-seated hatred 
and calm frayed nerves especially on issues concerning land disputes and other 
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communal or individual squabbles. It strengthens the unity between the reconciled 
individual groups and communities. This checks communal and inter-ethnic conflicts 
resulting from land disputes, murder, adultery and many others.  
 Covenants serve as preventive measures against the potential threat to peace 
and tranquility. They cement the parties involved into a mystical relationship. They 
carry obligations of giving and receiving. Their intension is to cultivate peace, good 
relations, ties, mutuality, friendship, respect and love between people and between 
people and spiritual realities (God, divinities and spirits, as the case may be).  
 It is believed that, to be trusted by a friend, to be bosom friends, to eat 
together, or to be received hospitably as a quest, is to enter into a covenant which 
involves moral obligations. Therefore, to resolve conflicts among the Tiv with 
confidence in all the parties involved requires Ikyuriyan (covenant). Kasomo’s view is 
therefore relevant as he states that, the most profound dimension of African beliefs 
and practices were embedded in covenant of peace after warfare. These covenants 
restored the relationship of warring communities. They affected the entire community, 
the living, the dead, the ancestors and by God as well (26). Very serious consequences 
were believed to befall anyone who broke such solemn covenants, the most obvious 
one being death, or serious suffering from natural calamity by the offender. Making 
covenant of peace was a religio-cultural practice with a concrete foundation. 
Therefore the potency of Ikyuryan (covenant making) has made protracted conflicts 
like the Mbaduku/Udam conflicts, Kusuv/Ikyurav-Tiev, Ipav/Ukan, Mbakor/Nongov 
conflicts to be resolved effectively. 
 The setting for conflict resolution and in this case covenant making would 
normally be at the village, or community adjudication centres such as the village 
square, market square or Ate (open hut). Where boundary dispute between 
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individuals, families, clans or villages is the issue, the boundary in contention could 
be the venue of the meeting and covenant making. According to Best, in some 
instances, there could be deep spiritual dimensions and intervention. Therefore, the 
need to evoke ancestral spirits may be conducted at a community shrine. The choice 
of the venue highlights the fact that, the community is being placed and considered 
above any other individual or the social unit (98). 
4.4 HOW IKYURYAN (COVENANT MAKING) TAKES PLACE AMONG THE 
      TIV 
 
 Among the Tiv, when a conflict has taken place between individuals or 
communities, the parties involved would prevail on the elders to arbitrate. The elders 
will convene a meeting, arrange for peace parley called Ijir (moot). The elders from 
the lineage of both parties will be in attendance and contribute as judges. Boys, girls 
and women customarily have their grievances presented by an adult brother or father. 
Similarly, the Tirki of western Kenya Sangree states that, the plaintiff pleads his own 
case of the aggrieved woman, child or community he represents and he may bring as 
many witnesses as he wants to substantiate his story and give supporting evidence. 
The defendant or his or her guardian then presents his own case and names witnesses 
whom the judicial elders may then summon to give testimony on his behalf. 
According to Sangree, during the entire proceedings, all adult men and elderly women 
may ask the judicial elders for permission to express their opinion in the case, or add 
further evidence, and the elders may themselves call on anyone (including women and 
children to give testimony (49). During the Ijir (moot) and Ikyuryan (covenant 
making) process, the discussion is punctuated with stories, songs, proverbs and wise 
sayings by the elders. Each party is given an opportunity to freely express their 
grudges and show willingness and readiness to work out peace. 
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The Tiv people, like other traditional African culture is primarily oral culture. 
Proverbs in traditional African societies (Tiv inclusive) serve as vehicle of social 
control and adjustment. They express generally accepted truths because, they arise out 
of careful observation of social realities and natural phenomena. They outline the 
rules of conducts. They state what should or should not be done and lay down 
conditions for certain actions and attitudes (Olatunji 175). Every ethnic group has its 
own proverbs to express its own truths in a particular way. Among the Tiv people, H. 
Bergsma observes  that Tiv proverbs serve as means of social control (2) and are used 
to correct an erring person without losing face among his/her peers by honourably, 
owning up to a fault and for excluding people especially children and young people 
from conversations which do not concern them. Therefore, in covenant making while 
resolving conflicts some of these proverbs are used.  
Ka tema imongo Mbagbera ve fe iwa ye. (It is togetherness that the Mbagbera 
people know the iron smith work). In order to show the essence of both parties in 
conflict to meet and delibrate for resolution, the Tiv would say Iwen ka i tema sha 
igenegh ver, item ikye ye (it takes two stones to break a palm kernel), and to say that 
with unity there will be development. When one party still disagrees in the course of 
discussion, they would say, ka aciin anu, akende a moughun (when they are pressing 
the knees, the shoulders are rising). They would point out the need for brotherliness 
and cooperation stating that, uwagh sen tswen hule (a river flows alone and could not 
go straight). So this points to the fact that, the parties in conflict need to give peace a 
chance by resolving their conflict for development to take place. They advise parties 
in conflict to accept their faults so that genuine reconciliation would take place. Thus 
they point out that, Nyinya ngu a ngahar anyiin kpa gbe (A horse has four limbs, yet 
93 
 
it falls). This implies that, one should be forgiven if one makes a mistake, for no one 
is infallible (Shishima in Swem January 28). 
 In the process of resolution, the various parties facing one another in a circle, 
each forward their arguments and seek to persuade one another about the superiority 
of their positions with witnesses invited to establish their case.  The exercise could be 
rowdy, sometimes protracted and time consuming though not like the conventional 
approach where it lasted for days, weeks or years before resolution is achieved but at 
the end, decision arrived at with solemnity is accepted as sacred and binding on the 
entire community or parties involved. It is important to state that in traditional Tiv 
society, decision making takes the form of negotiations, discussions and deliberation. 
Where a conflict is carefully managed and the issue resolved, the conflicting parties 
engage in ritual performance of covenant making.  
 After both parties have agreed on the need and satisfactory terms for peace, 
they resolved to enter into a covenant. The ritual performance of Ifan I gberen or Ifan 
I hamber or mngeren ma gberen which is the pouring of libation and dispelling of 
effecting influence of curses pronounced during the conflict. This was symbolically 
done by sipping water from a calabash and spitting it out to signify that, ndorough ku 
gba-peace will reign supreme and that, the water will put away the heat occasioned by 
the conflict. Also, the conflicting parties could kuve (embrace) as a sign of peace and 
fraternal love between them. This is followed by the eating of kwaghyan man man 
msoron ma himen iyongu-which is the food and beer of reconciliation indicating that 
conflict and differences are over (Adega 117). Those initiating the covenant have to 
enter into it willingly. It is not something that can be imposed without agreement. 
The matter on which the judicial elders finally pass judgment is not 
necessarily that, which the plaintiff first presented. Indeed, the original accusation 
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may be judged irrelevant to some other questions that may arise during the trial and 
that is deemed of greater importance by the elders and final judgement made against 
someone else even the plaintiff. The foregoing proceeding demonstrates the fact of 
fair play and justice in the process of conflict resolution. The elders cannot afford to 
do otherwise as their commitment was geared towards peace and harmony for the 
partners to the conflict and the society at large (90). In the covenant process, the 
elders normally intervene in a communal conflict, and because such elders wield 
substantial powers “physically and metaphysically: their words are often respected. 
The Elders could remove protective shields at best and cause personal disasters at 
worst. Their decision is therefore binding as they are believed to have access to 
spiritual powers. Their words are final lest their retributive justice is turned against the 
disobedient ones. Boege rightly points out that when solutions to conflict are achieved 
they are sealed in highly ritual forms, including ceremonies that are of great symbolic 
and practical importance (9). These rituals aand ceremonies involve elders, kings, 
chiefs, Supreme Being, deities, ancestors, priests, priestesses, diviners and the general 
society. 
 The former is derived from the wisdom of the elders, kings and chiefs, while 
the latter included the Supreme Being, divinities, priests and priestesses as well as the 
diviners. Therefore, in resolving conflicts, the Tiv do not neglect the overbearing 
influence of the Superanatural to complement man’s frailties. So when the Elders who 
act as adjudicators after cross examination of parties and witnesses involved, they 
interpret the case based on witnesses involved, they interpret the case based on the 
conflict to bring out the truth of the matter which is the sine qua non of the indigenous 
Tiv society: when the two parties have reached compromise, the Elders now see the 
need to institute Ikuryan (covenant making) which seals the resolution of the conflict 
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in a highly ritualistic manner. Prayers and sacrifices are offered in terms of animals 
and bloodshed to the supernatural forces which act as symbolic cleansing and 
purification of guilt and source of reconciliation. This symbolic ritual acts express 
commitment and trust and builds more confidence in the parties in conflict towards 
reconciliation process (Peter Kato, Oral Interview). They feel that, their reconciliation 
is more binding and safe as they enter into the covenant with solemnity and fear. For 
they believe in the supernatural connectivity to enforce sanctions and plague erring 
offenders. To avoid incurring the wrath that violators would suffer from the 
supernatural beings, they are bound to obey the terms of the covenant which makes 
Ikuryan (covenant making) among the Tiv to be very effective in conflict resolution. 
In the course of covenant making, oath-taking is involved. The arbitrators (Elders) 
recommend that, the disputants should take oath (ibumun) of restraint. 
4.5 INSTANCES OF IKYURYAN (COVENANT MAKING) AND RESOLUTION     
      OF CONFLICTS IN TIV 
 There are some instances among the Tiv where Ikyuryan (Covenant Making) 
were initiated in order to resolve conflicts at different levels. Some of the instances 
include; 
4.5.1 The Utange and Kusuv Covenant 
 What actually led to the covenant was that one day; someone from the Utange 
clan kidnapped the only daughter/child of Gbadi Gbem of Ukusu (Kusuv) hamlet in 
the Mbagben district whom he dedicated for a spiritual purpose. This was when the 
people of the Mbainyam district and the Utange were living side by side in the Amire 
ukiriki (little river) valley. Gbadi did everything humanly possible, but could not get 
any clues as to the whereabouts of his child. However, one day a man from the 
Utange clan made a journey to the Mbaniyam district and stopped over at Gbadi’s 
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residence. In the course of discussing the matter with Gbadi, he asked for a detailed 
description of the kidnapped child. After listening to Gbadi’s description of the child, 
the man went back to his district, rescued the child from the place where she was 
hidden; he kept her safely and looked after her very well. He brought her and handed 
her over to Gbadi, the father without blemish. 
 Extremely pleased, Gbadi invited his kinsmen Mbaniyam to his residence, 
including Tombo, his maternal uncles. He further explained to them how his friend 
from the Utange clan had helped him get back his kidnapped child at a time when all 
hope had been lost. For this reason, he wanted all of them to come and witness as he 
repaid the good gesture of his friend. Happily, the kinsmen approved of Gbadi’s 
intention to reciprocate the friend’s gesture. They also added that Gbadi was a man 
they held in the highest esteem in their community, and they were keen to see how he 
would reciprocate. 
 Thus, to reciprocate, Gbadi caught two of his bullocks and handed them over 
to this friend. In addition, he pronounced that the friendship between them and the 
Utange clan would be maintained for eternity. He said if the Utange were one of their 
enemies, they would have murdered the kidnapped child. Therefore, there should 
never be a bone of contention between them (Kusuv/Utange). If any person among 
them engage in a common fight between the two clans such a one will become 
disabled. Thus, the Kusuv and Utange have become brothers and sisters and therefore 
one family, as a result, they will never inter-marry. The two cannot even dare adultery 
nor fornication as this can lead to their death. According to Ortar Akyase Terseer, 
even when a Kusuv man is about to meet an Utange girl sexually without knowing her 
clan, before the sexual act could take place, the girl will unconsciously call her clan’s 
name; ‘Utange’ and such a person will not commit his or her desired act but stop 
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immediately. Uptill today, when the Utange have problems, the first place they go for 
mediation is Kusuv. When a Kusuv man is accussed of witchcraft possession, to 
confirm whether he or she is not a witch, they will go to Utange where they will wuha 
(dress) swem (Tiv spiritual symbol of truth) to determine the truth of tsav and the 
Utange too do the same (Oral interview). Gbadi puts on a lavish covenant procedure. 
During the night, he sacrificed several humans and by day he killed several bullocks 
to appease his community. He followed this up with the swem ritual and placed an 
order forbidding all men in the Mbaniyam district capturing or engaging in courtship 
with Utange women (Taryuha Mtor, Oral interview). 
 Anybody in Mbaniyam who dared to contravene this order was liable to 
develop an abdominal abscess along with swollen legs and die at once. Hardly a few 
months had passed after the covenant was made, when the son of Abanyam Gbugh of 
Mbagben got captured the wife of Ashwebaver of the Utange clan. He quickly 
developed an abdominal abscess and had swollen legs and died at once. All of the 
Mbainyam developed goose pimples, on seeing this in respect to violating the 
covenant with the Utange, both sides became afraid of violating this covenant. 
Therefore, it is clear that the Kusuv and Utange entered into a covenant because of the 
good deed of the latter to the former. The covenant was to cement the relationship and 
became a preventive measure and not just a conflict resolution approach. 
4.5.2 The Kusuv and Ikyurav-Tiev Covenant 
 The covenant between the Kusuv and Ikyurav Tiev took place as a conflict 
resolution approach. According to the reports of Tiv Traditional Council’s High 
Pannel of Inquiry (1973 and 2003) stated by Wegh and Avanger, the communal 
conflict over the border between the two communities started in the early 1950’s 
when Ikyurav-Tiev were alleged of encroachment into Kusuv’s land. These clashes 
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persisted to 1973, 1976, 80s, 90s and 2000s which engulfed the entire Kusuv and 
Ikyurav-Tiev communities. The Kusuv community shares boundary with Ikyurav-
Tiev community. In the 1950s conflict over the border started when Mtil Ikume of 
Ikyurav-Tiev was alleged of encroachment on Kusuv land. Their persistent clashes 
later developed into free for all fight in1973 when there was a border clash between 
Atseregh Gyam of Ikyurav-Tiev community and Ihor Dem of Kusuv community over 
a land said to belong to Kusuv. This prompted the first demarcation of land boundary 
between Kusuv and Ikyurav-Tiev in 1976. The demarcation was unanimously agreed 
by both communities starting from Ugondo-Kusuv to Agbesema stream to Kungwa-
Azov stream. 
Those people from each community who were affected by the demarcation 
were directed to cross over and settle with their community. This development 
however at that time did not affect people like Atseregh Gyam though a native of 
Ikyurav-Tiev who had maternal relations from Kusuv and also had settled across 
Kungwa-Azov on Kusuv land. According to Zaki Akyase Terseer, the problem started 
again, when an Ikyurav-Tiev man called Atseregh Gyam whose maternal home is 
from Ukusu had a problem with his paternal kinsmen (oral interview). According to 
Tiv tradition or custom, when people start experiencing bad dreams or omens 
especially while living among his father’s kinsmen, they run to their maternal home 
for protection. So Atseregh Gyam ran to his maternal home for rescue purpose and 
protection. They received and accommodated him on their land for protection of their 
daughter’s son. They gave him a land within their clan (Kusuv) at Mbakpevtondo 
ward to settle near the boundary between Kusuv and Ikyurav-Tiev so that both kins ve 
nengen sha ana (will be looking after him) for protection. But Atseregh Gyam 
became more interested in his Ityo (paternal kin) than his igba (Maternal kin) who 
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provided protection (spiritual and physical) and a land for him to settle. After staying 
on this land for many years, Atseregh Gyam started laying adverse claim to the Kusuv 
land where he settled as his and by extension for the Ikyurav-Tiev his paternal kin. It 
was from there that dispute over this land resurfaced. The 1976 demarcation was 
defaulted. Consequently, conflict engulfed the entire Kusuv/Ikyurav-Tiev 
communities (4). Various steps and approaches were taken to resolve these conflicts. 
These include the Wantaregh Paul Unongo and Martin Dent led covenant at various 
periods. In order to resolve the Kusuv/Ikyurav Tiev conflicts, a prominent Tiv son, 
Wantaregh Paul Iorpuu Unongo mediated between the two clans, in 1994, they 
cooperated and entered into a covenant called Igbe Tse (destruction of ancestral 
home), it was so named based on the consequences the violators would encounter. For 
such violators would experience natural disasters especially death in their families 
such that their ancestral homes will be descreted and be deserted (Aor Apav oral 
interview). In the same year 1994 Chief J.D. Dent the Asor Tar u Tiv also mediated in 
the same Kusuv and Ikurav-Tiev conflict and they entered into covenant again. A 
symbol of covenant establishing peace was built at their boundary with the 
inscription: 
Covenant symbol between Kusuv (Buruku LGA) and Ikyurav-Tiev (Katsina-Ala 
LGA) Communities of Benue State 
Peace 
We thank God for the reconciliation between Kusuv and 
Ikyurav-Tiev in October, 1994, we remember those who lost 
their lives. May God grant their souls peace. We promise that, 
we shall remain in peace. The healing of the land brings peace 
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By 
Chief M.J. Dent (Asor Tar u Tiv) 
Ikyav i ikuryan hen atô u Kusuv man Ikyurav Tiev 
 
Bem 
Se wuese Aondo sha iyongo i himen hen ato u Kusuv man 
Ikyurav-Tiev hen October, 1994 se umbur ior mba ve saa cii 
Aondo a ver ve ken bem Se tondo zwa ser, se lu ken bem. 
Chief M.J. Dent (Asor Tar u Tiv) 
  
 The leadership of both clans the Kusuv under the Tyoor (clan head) Semberfan 
Nyamya who is late now and Tyoor Saawuan Kwaghga of Ikyurav-Tiev attempted to 
broker peace between the two clans but they were not able to settle it and violent 
crisis persisted. Many houses, farm and human lives were destroyed. The then Ter 
Buruku David Afaityo Ajoko and Ter Katsina-Ala Fezanga Wombo tried to settle this 
conflict but it was in vain. It was at this time that, the Benue state government under 
Governor George Akume intervened. The government set up a panel/survey. The 
panel was headed by Rtd Col. Edward Jando, the then adviser to the governor on 
security matters and other members were, Ter Katsina-Ala, Chairman Katsina-Ala LG 
and Ter Buruku and the Buruku LG chairman, all chiefs and community leaders from 
Kusuv and Ikyurav Tiev who came together and seek peaceful resolution. The then 
Governor, George Akume called the two parties and discussed.They all agreed to 
allow peace to reign. It was at this time that, the panel/surveyors headed by Rtd Col. 
Edward Jando came and started the official demarcation of the boundary between 
Kusuv and Ikyurav-Tiev and beacons were erected which all the leaders of the two 
Local Governments agreed with it (Orwua Pever, Oral interview). 
 However, despite this demarcation, the conflict persisted. This was because, 
the people farming in these areas did not move along while the panel/surveyors were 
demarcating the land. Only the chiefs and other community leaders followed the team. 
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So, those who were the real owners of this land and usually farm at the boundary 
areas of these two clans were not there with the panel. Coupled with the fact that, the 
beacons were erected far apart, Kusuv/Ikyurav-Tiev lu kahan peren ikighir (those 
farming were doing so beyond areas of demarcation). Therefore, the conflict 
emanated again. The Tyoor Saawuan the Mueter u Kyurav went and complained to 
the Mueter of Kusuv, Tyoor Bundedam that, he has seen people from the two clans 
moving away from their homes with their loads as if there is trouble that is why he 
has come to inquire from the Kusuv Chief what is actually going on. The Tyoor 
Bundedam of Kusuv told him that, they were told that Ikyurav Itiev mba van u tan 
num sha ave, ka nahan Kusuv ve lu kuran ikyav yevese ye. (Ikyurav Itiev were coming 
to attack them and that is why the Kusuv are escaping with their properties). 
On the 15th February 2015, the two clans came to terms and decided to hold a 
conflict resolution meeting at the compound of Tyoor Pav Kucha (Chief of) Mbayaka 
(Kusuv) and Tyoor Bundedam (Mbakyaan) who was the Mueter u Ukusu and Tyoor 
Saawuan Kwaghga was the Mueter u Ikyurav Itiev and Late Dr Alfred Akawe 
Torkula was the Tor Tiv at that time. So at this meeting that was held on 15/2/2015, 
both sides complained of how the other party was farming beyond the boundary 
especially as the beacons were erected away from each other. At this meeting, the 
chiefs from the two clans and their prominent sons and daughters concluded that the 
government surveyors rather created boundary problems for them. They therefore 
resolved that, ka wea lu vea angbian wou, ne sor zaiyol wen ayol a ene (when you are 
with your brother, you resolve your misunderstanding). 
 The two clans Ikyurav Tiev and Kusuv decided that, they will form a panel by 
themselves since the one set by the government did not resolve but created more 
problems for them. They resolved that, they would hand over the land at the boundary 
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area to the panel they have set up and whatever decision they take would be 
acceptable to the clans. The two clans entered into a covenant that, they would never 
fight over the issue of land again and whoever would do so would incur the wrath of 
God and the community. 
 The panel set by these two clans comprised of kindred heads and community 
leaders from Kusuv and Ikyurav-Tiev as follows:  
1. Ortar Terseer Akyase - Kindred head of Ugondo (Kusuv)- Chairman 
2. Ortar Terna Amaagh – Kindred head of Mbatyough (Ikyurav-Tiev)- Secretary 
3. Ortar Sasega Lansev – Kindred head of Usambe (Ikuyav-Tiev)- Member 
4. Ortar Mzurga Kaha – Kindred head of Mbasaka (Kusuv) 
5. Ortar Tsavvue Kumbur  (Ikyurav-Tiev)- Member 
6. Isaac Dekile – Chairman Usambe Community, Ikyurav-Tiev – Member 
7. Chairman, Mbasaka Community (Kusuv)- Member 
8. Mr Ishen Agbo (Ikyurav-Tiev) Representative of Mba Kahan Inya Sha Ikighir 
i Kusuv/Ikyurav-Tiev: (those who farm at the Kusuv/Ikyurav-Tiev boundary). 
9. Vaga Akuraze and Terkula Shimbe (Mbasaka-Kusuv)- Representative of those 
farming at the boundary from the Kusuv side. 
10. Vigilante Group members from Kusuv were: Iorlumun Apev and Iormee 
Gbacha, while those Vigilante members from Ikyurav were Timothy Songu 
and Iorsar Ayima. 
The two communities then authorised this panel to do the boundary demarcation. The 
panel started work on 2nd March, 2015 after the meeting which they held at Akighir 
compound (Kusuv). It was at the boundary site that they were inaugurated. 
The panel took more than one month to do its work. They used the traditional 
method of demarcation using the already grown trees on a line. At the end of the 
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demarcation, the covenant was entered into and since then, there has never been 
boundary or land dispute between the two communities. This was how the conflict 
ended between the Ikyurav-Tiev and Kusuv. 
4.5.3 Ipav and Kusuv Covenant  
According to Ortar Akyase Terseer, when the Kusuv and Ipav were having 
land conflicts, in order to avoid Ityav (violent conflict), the two communities met 
under the leadership of Tyoor Mgbami Takema, the chief of Ipav and Tyoor 
Tavershima Mhambe of Kusuv. They resolved and entered into a covenant that, from 
generations even yet unborn, the Ipav and Kusuv will never go into war no matter the 
level of provocation and whoever does so will die. The covenant will last till years 
Christ tarries and this covenant is permanent (Oral Interview). 
4.5.4 Etulo and Kusuv Covenant 
The Kusuv and Etulo live together today in Buruku Local Government Area. 
Before then, the Etulo were new settlers among the Tiv people in Kusuv clan. They 
gave themselves to the Kusuv who were the natives. Even when they needed to farm, 
they did not just select a piece of land to farm unless the Kusuv showed them a piece 
of land. The ties became so much that, anytime they wanted rain to fall, the 
Kusuv/Etulo will sit together, plead with God for rain. After the prayers and before 
they reached their homes, or their houses, rain would fall.   
 Even when they appointed their chief who was installed from Wukari the chief 
would first come back by trekking from Wukari to Kusuv and settle among them. The 
Kusuv would go to Etulo and make an Ate (Resting Room) for their newly appointed 
chief before he would be taken to his place (Etulo) by the Kusuv chiefs and Elders. 
 In order to further strengthen and maintain this relationship and ensure that 
they had no violent conflict, the Kusuv and Etulo resolved to enter into a covenant. 
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This has been an ancestral covenant. According to Ortar Akyase Terseer, when the 
covenant was to take place, a ritual was performed in this regard. The Eldest persons 
from Etulo and Kusuv slashed their skin and they collected their blood mixed in 
korough (horn), they dig the place under a tree and buried the horn which contained 
their blood and made a covenant pronouncement that, Or u nan vihi Ikyuryan ne yo, 
tsombor u nan u agba, tse u nan cii u tim, nana kera lu a wan ga. (Whoever violates 
the covenant, his family will collapse and his family line will experience destruction 
and such a family will have no child again) (oral interview). 
Therefore, for quite a long time, now the Kusuv and Etulo have not gone into 
war. The case to prove that the content of the covenant between the Etulo and Kusuv 
is still active is that, a certain family in Kusuv attempted violating this covenant, they 
went to fight against the Etulo and this family truly has gone into extinction as almost 
all the members of this family mysteriously died while the surviving wife had to leave 
with her only surviving child to her father’s house while this family’s compound is 
lying desolate. This experience took place within the period that the respondent to this 
interview chief Terseer Akyase is still the kindred head of Ugondo-Mbayaka council 
ward in Buruku LGA where the incidence of covenant violation took place. 
Therefore, the Kusuv and Ikyurav-Tiev believe strongly in the efficacy of covenant 
approach in conflict resolution (Akpoughul Inbyua, Oral interview). Chief Akyase 
Terseer pointed out that, if a community or nations engage in resolving conflicts with 
covenant, they will never go to war again since they believe that in the course of 
covenant making, it is not man alone that is the witness but the supernatural being 
such as God, deities and the ancestors too.   
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4.5.5 Ipav and Ukan Covenant in Conflict Resolution 
 The efficacy of covenant in conflict resolution can also be seen in the case of 
Ukan and Ipav. According to David Hungwa the conflict between Ipav (Gboko Local 
Government Area) and Ukan (Ushongo Local Government Area) started on the 23 rd 
April 1998 when a man from Ukan called Aaikyor Imodi left his father’s kinsmen and 
settled in Mbayion (Gboko LGA). Later, he went to his father’s maternal kin (or 
relations) at the Awundeku Unyia family in Ipav (Gboko Local Government Area) 
and he was given a place where he settled. The Ipav people considering his maternal 
relationship with them, allowed him to settle in their midst with the intention that, it 
was not a permanent but temporary place for him to show him hospitality as their 
daughter’s son, hoping that, he will one day go back and stay with his father’s 
kinsmen at Ukan since that was the tradition (Aongu Sam, Oral Interview). The 
portion of land given to him was for temporary settlement and farming. However, 
Aaikyor began the process of land conquest and colonisation. He planted oranges on 
this land in large numbers and imposed restriction that, no Ipav man should settle on 
any portion of this land. He claimed ownership of this land and that, he had obtained a 
Certificate of Occupation (C of O) on this land extending from the forest after the 
General Hospital Gboko to Antyu (an Ukan settlement) along Gboko-Ihugh road, 
while the actual boundary line between Ipav and Ukan was the trunk B (Gboko-
Ihugh) road which means none of these communities could claim ownership of the 
portion of land across this road and with this demarcation, Aaikyor Imodi was 
residing on Ipav land though claiming it to be Ukan land.  
 At this time, Awundeku Unyia, the real owner of the land, a member of the 
maternal kin of Aaikyor Imodi that gave him that land to settle could not accept this 
false and dubious claim. Therefore, Awundeku instituted a case against Aaikyor at the 
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High Court in Gboko. The presiding judge in this case at that time was justice 
Anoliefo an Igbo by tribe. The case was not yet disposed of when the presiding judge 
died. Justice Utsaha took over the case. He was later transferred to Otukpo and he 
transferred the case along with him where he passed the judgement in favour of 
Awundeku the Ipav man (Sor Tsav, Oral Interview). 
 Before going to court, Awundeku Unyia reported this problem to the elders 
and chiefs of Ipav community. They tried to resolve this disagreement by saying that, 
the land belonged to Ipav and that Aaikyor should stop claiming ownership. However, 
Aaikyor Imodi did not accept this verdict. He insisted that, the land belonged to him 
and so, he could not release it to the Ipav community. It was at this time that, he 
invited his father’s kinsmen Ukan and intimated them that, this land belonged to them 
while the Ipav were “claiming ownership” of it. When he was asked why the said land 
belonged to him, he explained that, some people Anyagwa and Haa Ahu from Ukan 
stole Kpandegh (community tax), and when they were caught within the Ipav land in 
dispute, Mkovur Jagera the chief of Ipav refused to pay for them to be released 
because these thieves were natives of Ukan. Therefore, Aaikyor claimed that he paid 
the stolen tax and since, it was on this piece of land on which he settled that these 
Ukan people were caught, it means the land belonged to Ukan and not Ipav. So with 
the payment of the kpandegh (community tax) he automatically acquired the 
ownership of that piece of land. 
 On the 30th June, 1978, when Gondo Aluor was the Tor Tiv, twelve traditional 
rulers in Tivland were selected to investigate the land dispute between the Ipav and 
Ukan. They resolved that, the land on which Aaikyor settled and was claiming 
ownership belonged to the Ipav people since the Ipav land start from the forest after 
General Hospital Gboko to a settlement called Antyu (Ukan). Therefore, Aaikyor had 
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settled on Ipav land, so he should be paying community tax to the Ipav and should 
limit all his land transaction or work on the portion of land he planted oranges and 
should not go beyond that boundary to contest for more land. He should also stop 
inviting police to detain the Ipav people. Still, Aaikyor was not satisfied with the 
verdict. 
 It was at this time that, Awundeku (of Ipav) took Aaikyor Imodi from Area 
court to High Court. The court too resolved that, Aaikyor should not work outside the 
portion of land on which he planted oranges and he should stop bringing trouble for 
the Ipav people. The court also reminded him that, he should know very well that, he 
has settled on the land that belonged to Gboko Local Government and not Kwande 
Local Government because at that time, Ushongo Local Government to which 
Aaikyor belonged as of now was not created yet. Shien u High Court za kure ijir ne 
kpaa Aaikyor Imodi za hemen u koron Ipav heregh za wuhen tso (in spite of the high 
court verdict Aaikyor had continued to invite police who were still arresting Ipav 
people) (Iorhii Abanger, Oral Interview). 
 In 1998, the eldest wife of Aaikyor died Wan Ipav (she was a daughter from 
Ipav area). He wanted to bury her on the Ipav land where he settled. At this time, the 
clan heads from Ipav, Tyoor Mngbami Takema and Tyoor u Mbaaka-Ukan in 
Ushongo Local Government were invited. After series of deliberations, and attempts 
to resolve the misunderstanding, the corpse was buried in Ukan. Shortly after that, 
Aaikyor Imodi himself died in the same year 1998. His children declared that, when 
their father was alive, he told them that, when he died he should be buried at the 
centre of his compound where he attempted burying his wife but was resisted which 
was on Ipav land where he settled. It was at this time that his children insisted that 
they must carry out the pronouncement of their dead father Aaikyor, that violent crisis 
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resurrected. At this point, any time they dug the grave, the Ipav people would fill it 
back with sand. 
 Consequently, traditional rulers, Rev. Fathers and Pastors made frantic 
attempts at resolving the crises through meetings and physical visitation of the crisis 
areas. They resolved that the children of Aaikyor should bury him with his kinsmen at 
Ukan. Instead of accepting the resolution, these children invited Ukan reporting that, 
the Ipav are taking away their land. It was at this time that violent crises erupted 
between Ipav and Ukan communities. The traditional rulers, pastors and Rev. Fathers 
mediated and the crisis subsided. With this seize fire, the Ukan people felt that, they 
had defeated the Ipav in the 1998 fight and started settling on their lands. However, in 
the year 2000, the Ipav regrouped, prepared and heavily fight back such that, they 
ensured that, the Ipav could not see any Ukan pass on the main Gboko-Ihugh road nor 
allow them whose houses were near the other side of the road to settle in their 
compounds. 
 The violent crisis lasted for the whole of 2000. While they were making 
efforts for dialogue, the clan head of Ipav Tyoor Mngbami Takema died and this 
affected the resolution process. However, Rev. Father Utov (of blessed memory) 
invited the National Assembly members representing Buruku, Hon. Andiir Gur, 
Gboko/Tarka-Hon Terngu Tsegba and Hon Terfa Atii of Ushongo. He made them to 
see reason why they should intervene in the crisis between the people they were 
representing. Rev. Fr. Utov also sought the cooperation of the then Governor of 
Benue State at that time, His Excellency, George Akume in resolving this conflict. 
From these efforts, a peace committee was formed. Rev. Fr. Utov continued to 
sponsor the committee meetings and other issues involved before, the government 
took over. The peace committee had the following members-Hon Andiir Gur 
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(chairman) Rev. Fr. Utov (Vice chairman), all Assembly Representatives, President 
General of Ipav and Mbagwa, elders from Ipav and Ukan who were versed in the 
history of the disputed areas and traditional rulers of the two warring communities 
(Mue Ama, Oral Interview). 
 The chairman of this committee was later handed over to Rev. Fr. Utov 
because, it was observed that, the then chairman Hon. Andiir Gur married from Ukan 
and this might have affected his boldness in taking decisions that might have been 
opposed to his in-laws. Since the Rev. Fr. was not married, the communities had more 
confidence in his objectivity. The committee used to visit the crisis areas to see the 
disputed land, invite the two communities to hear from them and Rev. Fr. Utov in 
particular used to visit elders individually to get the true version on this land dispute. 
 At the end of the committee’s investigation, they concluded that, both 
communities should be ready to loose, in order to bring about peace. It was then 
agreed that, Aaikyor Imodi, the major character in the crisis be buried in Ukan after 
staying ten years 1994-2004 in the mortuary which was a period of unrest. The 
boundary demarcation was finally defined between the Ipav and Ukan. Very tall 
beacons were fixed at Mbashimbe-Ipav to identify the boundary where the conflict 
started at Mbatseese-Ipav/Amelangu-Ukan. In the course of doing these, some 
portions of land at some areas were ceded to the two communities. It was also 
resolved that the family of Aaikyor is staying in their maternal area (anigba u Ipav) 
and so should not build houses outside their orchard but only farm. 
 When the two communities agreed with the resolution of the conflict, they 
collectively gathered at Angbaaye. Rev. Fr. Utov presented a cow which was killed 
and divided into two equal halves and were given to both Ukan and Ipav as a form of 
atonement. 
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 A traditional iyongo i mnger (water gourd) with water was given to the Ukan 
and Ipav elders. Ve gber mngerem (they sprinkled the water) and shi i haa msorom 
shin iyongo ne and (brewed traditional beer was poured into this water gourd), the 
eldest persons from Ukan and Ipav drank from it. Thus, they entered into a covenant 
with solemn oath that, they would never go into conflicts that will result to shedding 
of blood. If they did so, such a party would encounter misfortunes from God. This 
took place in 2004. Therefore, from the year 2004 to date (2018), nobody from these 
two communities has ever attempted making violent disagreement with each other. 
They are now living peacefully (Agwaza Tsavbee, oral interview).  
4.5.6 Mbakor and Nongov (Kaambe) Covenant  
The effectiveness of covenant in conflict resolution can also be seen in the 
case of Kaambe-Nongov (Guma Local Government Area) and Mbakor (Tarka Local 
Government Area).  According to chief Mngerem (in an oral interview) the conflict 
between these two communities started on the 11 th March, 2011. The Nongov clan 
laid claim to a piece of land from Akpa-Mbakor to Asukunya up to Konkya stream. 
However, the actual boundary of Mbakor extended beyond and across the Agasha 
road. Evidence abound that, since quite a long time, the Mbakor people settled in this 
place across Agasha road and some even died and were buried there and up to this 
moment, the graves of Mbakor people such as Ama Orngu Ndur, Abende Kitema, 
Amile Dagi are still there. When Tarka Nachi became the king of Mbakor, he was 
instructed by the late Tor Tiv Gondo Aluor (from Chongo axis of Tiv) that, the 
Mbakor should not settle across the Agasha road. Chief Tarka told them and the 
Mbakor restricted themselves before the Agasha road as their chief directed. 
 After the death of the second Tor Tiv Gondo Aluor, the 3rd Tor Tiv Akperan 
Orshi (from Ipusu axis) was appointed and in his time, the Nongov (from Chongo 
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axis) did not complain about land. But after the death of Akperan Orshi, the fourth 
Tor Tiv Dr Alfred Akawe Torkula (from the Ichongo axis) took over. At this time the 
Nongov felt that, he was one of them and they renewed their complaints that the land 
from Akpa-Mbakor to Konkya stream belonged to them. At this time still, the Tor Tiv 
Dr. Alfred A Torkula sent the District head Tyoor Unande Kudza with his Kindred 
heads of Kaambe-Nongov and Tyoor Ayemekpe Yenge of Mbakor with his Kindred 
heads to deliberate on how the dispute could be settled. When the two parties met at 
the Agasha town, the chiefs from Mbakor, Tyoor Ayemekpe Yenge of Mbajir with 
the Kindred heads Gong Achor (Tongov), Kpev Kuji (Mbakyura), Gbaseela Dajo 
(Ikyoyia), Begha Ikyomov (Shitile-Mbanoughoul), Nom Ichongo (Mbayia). (All these 
Kindreds are now Districts in Tarka Local Government Area) after they introduced 
themselves, the Tyoor Unande Kudza of Kaambe district (Nongov) told the gathering 
that, they thought that, the presence of the Mbakor chiefs was to discuss peace but all 
the names they called themselves did not indicate peace, because they were more of 
names of wild animals. Therefore the Mbakor had not come for peaceful discussion 
and settlement, so the Kindred heads from Kaambe should all leave and by so doing, 
the discussion did not hold after all. Tyoor Kudza Unande, his kindred heads and all 
his kinsmen present left the Mbakor people at Agasha Market square where the 
deliberation was to hold. The Mbakor party had nothing to do but went back to their 
place. Tyoor Ayemekpe Yenge of Mbakor reported the happening to the Tor Tiv the 
fourth, Dr. Alfred Akawe Torkula. 
 Since the deliberation did not hold, the Kaambe started instigating violence 
because the Tor Tiv was from their region. At this time, the Tyoor Unande Kudza 
who was following these problems died. So the Kaambe decided that they would 
appoint a vibrant person as their clan head who could tackle their problems better. So 
112 
 
they selected an ex-service man as their district head who is now third class chief 
called Mue Ter Gideon Tyev. 
 After the appointment of the new Tyoor, the Kaambe wanted to fight for “their 
land” but Tyoor Gideon Tyev resisted the attempt with the reason that, the Mbakor 
were his maternal kins. But on a fateful day, they revolted against a commercial 
motoryclist from Mbakor who went to Agasha whose name is Terhile Ayoghoul who 
is presently a councilor. He ran to the kindred head of Laav in Kaambe district (Guma 
Local Government). But since the boys from Kaambe were ready to attack his house 
for harbouring the commercial motoryclist from Mbakor, the kindred head took him 
to the police station at Agasha. Even here, the people were ready to burn the police 
station to get the young man. It was at this time that, the kindred head of Laav, Ortar 
Mbaveluior Aga called the kindred head of Mbashough (Mbachaver Ikondo, Tarka 
Local Government) Ortar Mngerem around 12:05am for intervention. He went to the 
police station at Agasha and met about 400 young men from Nongov who were there 
to lynch the young man from Mbakor. But since the two kindred heads were in mutual 
agreement to resist the violence, the young man was sneaked out from the police 
station back to his place in Asukunya. However, the youths destroyed the motorcycle 
belonging to Zaki Mngerem the district head of Mbashough from Tarka while he 
came back running on foot from Agasha to Asunkunya-Mbakor (Tarka Local 
Government). 
 The following morning, the Nongov youths started burning the houses 
belonging to the Mbakor. They succeeded in killing four people from Mbakor: Ankila 
Mbacoughoul, Terzungwe Girim, Ternenge Wede and Nande Halem. When the 
conflict was going on, the first committee set to resolve the conflict comprised of the 
Chairman of Guma LGA Hon. Sebastine Mom, Ter Guma Chief Ivokor Unongo and 
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his Chiefs. Others were Hon Stephen Kpev Chairman of Tarka Local Government, 
Ter Tarka chief Indyer Akume and his Chiefs. The committee was made up of five 
members from both of the two Local Government Areas affected (Guma and Tarka). 
The respondent to the researchers questions Ortar Mngerem was also a member. 
While they were making efforts in resolving the conflicts, an NGO known as Mercy 
Corps intervened. They called Stakeholders of the two local governments for a 
meeting held in Makurdi with the focus on resolving conflicts and organized 
workshops (Zuulga Ugba, Oral Interview). They created room for the two local 
governments to be hosting meeting among themselves. As their resolution efforts 
were creating positive impact on the people as they saw the need to live together, the 
NGO met at the boundary between Tarka (Mbakor) and Kaambe districts Nongov. 
They requested the two local governments to give a portion of 50/100 feet each. The 
local governments provided a portion of land collectively as requested. The NGO then 
installed rice milling machines and employed some people from Mbakor and Kaambe 
to work together as a symbol of cooperation between the two warring communities. 
The chairman of Guma and Tarka, all traditional rulers of the two communities, 
Mercy Corps Officials and members of the public from both communities were there. 
These efforts yielded positive result as these communities started to experience peace. 
 More permanent peace was experienced with the use of covenant coordinated 
by Rev. Fr. Ierwua Utov. When the Rev. Fr. called the conflicting parties for a 
meeting at Agasha, a committee was selected. From there, he continued to host series 
of meetings in his school-Fidei Polytechnic Gboko. The committee members were 
drawn both from Guma and Tarka local government areas. When the efforts started 
yielding fruits, the two communities and came together at Agasha. A cow was killed 
and shared in equal halves to Mbakor and Kaambe. Two doves were released each for 
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Guma and Tarka as a sign of peace. An oath was taken using the Bible with the row 
that, there should be peaceful co-existence between the two communities that 
whoever instigates any fight will experience very serious attack. All the parties in the 
conflict accepted the resolution and covenant sealed (Iornyongu Unyar, Oral 
Interview). 
 Since the covenant was made, there has not been any squabble between the 
Mbakor and Kaambe again. They have continued to live very friendly. Even when the 
Fulanis attacked and displaced the Kaambe people from Guma Local Government 
Area, they were hosted and well cared for by the Mbakor to show their continued 
honour to the covenant they entered into (oral interview chief Mngerem). 
4.5.7 Mbaduku (Vandeikya LGA) and Udam (Obudu, Cross Rivers) Ikyuryan 
        (Covenant Making) 
 The violent conflict between Mbaduka and Udam started when in 1986, some 
youngmen from Mbaadigan (Mbatyough in Mbaduku) were working on a disputed 
land, were kidnapped by the Udam. The Mbaduku share a boundary with the Udam 
(of Obudu LGA-Cross Rivers State). In between them at the boundary is a mountain 
which is part of their disputed land. In attempt to recover their kidnapped members, 
the Udam resisted. This led to a full blown war. Up to date, the members of the 
Mbaduku kidnapped have not been found neither dead nor alive. As a result, the 
violent conflict between these two groups has persisted to such an extent that, the two 
communities would fight yearly especially when any of them attempted working on 
the disputed land. This has led to the destruction of lives and properties. However, in 
2014, the two communities saw the need to come together for a peaceful resolution, as 
they sensed that, their communities were not developing due to the incessant crisis, 
but rather, under-developing as lives and properties were continuously destroyed. 
Thus, they resolved at the meeting that, any member of the two communities that goes 
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to war against the other shall develop swollen stomach. The Tiv people killed a goat 
and divided it into two and gave one to Udam and retained the other. The Udam killed 
a dog, divided it into two and gave half to the Tiv and kept the other for themselves. 
The covenant was therefore sealed with the blood of these animals, and they called on 
God to help them watch over and maintain the covenant. The covenant took place in 
the presence of God, chiefs, elders, priests, and some government officials from the 
two LGA’s of Vandeikya and Obudu. According to Barnabas Adezwa, Mateau Adam, 
Iorember Orban and Tarvihi Sarwuan, this covenant has been very effective because, 
since then, there has never being any strong disagreement between these two groups 
to warrant war. Since God was involved as a witness with annual blood, nobody is 
ready to attract the wrath of God and other spiritual being (Oral Interview). 
4.6 OATH-TAKING IN COVENANT MAKING 
An oath is a solemn promise made binding, which may be either a verbal 
formula or symbolic action (Udobata 116). In Waapela’s view, it could be 
administered on two individuals or communities in order to promote and strengthen 
bonds of friendship and foster good human relationship. It binds them mystically, 
restraining them from hostility towards each other. This kind of oath creates what 
Mbiti describes as “blood brothers” in which the parties involved relate as if they 
were real blood brothers and would not in any way act or behave in a manner that 
would create hostility between them. Oath symbols used are the detective techniques 
or objects carved out according to the cultural postulations of a particular people 
dependent of their justice system. It is by this symbols that oaths are administered 
(Waapela 94).  
According to Shishima, the oath can be taken for various problems related to 
people’s lives and property. In it, justice is sought from Aondo, Adzov, Akombo, 
Mbatsav and Mbavesen (God, spiritual forces, rituals, witches and elders). In this 
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way, both the individuals’ families and the society’s right are protected and justice is 
ensured for all (4). Oath-taking in covenant making requires truthfulness and justice. 
Ikyuryan (covenant making) is premised majorly on the Swem which is the 
supreme and symbolic artifact of truth representation among the Tiv people. This is 
because, in Tiv traditional religious culture, truthfulness and justice are cherished by 
the people and these practices are highly required when making a covenant in a 
conflict resolution. The Tiv symbol of mimi (Truthfulness) and uprightness is called 
swem (Terungwa Torsaar, Oral interview). The Tiv ancestors on behalf of all their 
generations to come had entered into a powerful and everlasting oath or covenant at 
Swem with Aondo mom, (the only one supreme God) besides whom there is no other 
(Mase 45). By the Swem oath, the Tiv nation with the citizens was to remain united, 
as well as to be their brothers-keeper, and also maintain faithfulness and truth to one 
another (Mase 46). 
The presence of the spiritual forces/deities is necessary in covenant/oath 
taking in the belief that humans alone lack the necessary art to make out the deepest 
recesses of the heart on verbal declaration. Thus, falsehood may evade ordinary 
means of detection and the community may be wanting in its necessary search for 
veracity. The omniscience of deities or supernatural forces were believed to transcend 
human experience, whose knowledge of the recesses of human thought is faultless 
and whose power to punish is certain, as veritable instrument of conflict resolution 
(Tasie 59). They are angry when unspoken reservations or falsehood are uttered after 
their names are invoked. This instills fear into the disputants and ensures that, only 
correct vows were declared. This makes them acceptable umpires and adjudicators 
and raises them to the status of impartial judge when individuals or communities are 
in discord.  
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According to Waapela, in African religion, covenant making is tied to an oath 
which may be either a verbal formula or symbolic action and recognised by both 
parties as a formal act. Such an oath invokes forces of God, deities, ancestors with 
promises of blessings for obedience and threats of punishment for disobedience (117). 
Disputes within the family, lineage, or community were settled by oaths sworn on the 
ancestral symbol of truth. 
 In the course of covenant making in conflict resolution, the disputants were 
made to swear Swem the Tiv religious symbol of oath of faithfulness and truth. The 
belief is that, if an individual swears falsely and fails to keep the covenant, calamities 
would befall him/her. 
 The Tiv had two methods of bumun swem (swearing on swem). These were the 
u wuhan Swem (dressing the swem pot) and the u hemben swem (breaking the Swem). 
After the u wuhan Swem (dressing the swem pot), the parties engaged in u bumun 
swem (swearing upon swem) to stand for and to tell the truth and nothing but the truth.  
 The second method was the hembe swem (breaking the swem pot) to prove or 
demonstrate one’s stance for truthfulness and faithfulness before the whole world. 
The warring parties would show willingness to lay down their weapons of warfare, 
material and words that may linger in their minds such as bitterness, grudges, hatred, 
fears and suspicions. They would then, swear not to harm each other in any way, 
either physically or spiritually. For instance, the gods and ancestors would dispense 
justice of misfortunes, calamities, death, and badluck. 
The act of swearing on swem consists of picking up the pot (in the case of 
woman, touching it may suffice) and usually under instruction from one of the 
Mbatamen (elders) repeating some incarnation as: ka swem je ne, aluer me a bum sha 
aie yo, swem a korom (this is swem, if I swear falsely on swem, let it afflict or 
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punish). Most precise “This is swem, is it not, whether anyone else has spoken 
indiscriminately, I do not know. But whatever I indicate is precise. Whatever I know, 
I shall indicate straight. 
 According to Dzurgba the person using swem will declare his oath before 
Aondo (God), ancestors, spirits, Mbatamen (elders) and the community at large as 
follows: 
  
Tiv:  Swem ne a ungwan! 
   Aluer mea er or yuhe! 
   Mea ta anchovor igyoo! 
   Mea nzuul a or iwan! 
   Mea vihi or ma kwagh! 
   Mea er ma or ifer! 
   Mea wua ma or wan! 
   Mea vihi ma or iyiagh! 
   Mea vihi ma or ikyegh! 
   Mea vihi ma or ilev! 
   Mea kaa me tar u vihi! 
   Swem ne a morom yav me kpe! 
   Mba vea fa chii swem a wua ve! 
  
English: This swem listen 
   If I jealous anyone! 
   If I maltreat an orphan! 
   If I frustrate a disabled! 
   If I destroy anybody’s anything! 
   If I do evil to anybody! 
   If I kill anybody’s child! 
   If I destroy anybody’s crop! 
   If I destroy anybody’s animal! 
   If I wish the destruction of the society! 
   Swem swell my stomach and let me die! 
   Swem kill all who are involved! 
   (Dzurgba115-116) 
 
 It is believed among the Tiv that the Swem content has the mystic power 
extracting the truth from falsehood (Akawe Cosmology 39). Where the truth is hidden 
by the swearer, the mysterious power is released and the liar is struck with swollen 
feet, stomach and a headache by which he dies. Shishima corroborates this view as he 
states that Swem is capable of judging and killing anyone who swears falsely using 
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Ijembe-Aondo (3). The Swem pot contains ashes, some Gbaaye (iron wood) and 
Ayande (palm fronds). The former represents strength while the latter stands for 
peace. On top of the ashes, black meteorite stone (Ijembe Aondo) is set symbolizing 
justice (Gbenda 178). 
 According to Akawe in The Concept, Practice and Colonial Influence on 
Kinship System among the Tiv People of Central Nigeria, a dressed Swem is used 
often for the enforcement of compliance with an agreement and obedience to a 
decision in the community (40) which is effectively used in covenant making in 
conflict resolution. The disputants at the oath-taking make a covenant promising 
never to engage in conflicts among themselves as they wholeheartedly accept the 
decision concerning resolution. The parties swear that, the Swem should Kor (punish 
and destroy) the violator of the covenant and the party who fails to keep to the terms 
of covenant. There is a tia (fine) in the form of tobacco, chicken and animals shared 
by all depending on the level of violation. The ritual of oath-taking symbolized that; 
the elders have discussed and reached a unanimous decision thereby sor tar 
(Repairing the community) with the use covenant. 
 After the Swem is sworn upon to witness such covenant, an animal such as 
fowl or goat is slaughtered. The blood of an innocent animal is shed to serve as the 
blood of reconciliation and peace. The enmity (evil) of society as it were had been 
vicariously cleansed through the sacrificial death of the goat or any animal blood. The 
blood transforms war barrier into a sign of peace and the warring parties’ relationship 
strengthened as brothers and sisters are. 
 Instead of human beings shedding one another’s blood, an innocent animal 
which blood saves, is replaced which stops further shedding of human blood. This is a 
profoundly meaningful act: “one life dies in order that many lives may be saved”. 
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When conflicts result to shedding of blood, it is a very serious affair since life is 
considered to be in the blood and blood in this case can save life. 
The adoption of conflict prevention was on two fronts in traditional African 
societies. The first front was on the supernatural side while the second was on the 
physical earthly side. In order for the continuity of the peace process to be enhanced 
on earth, the supernatural deities usually monitored the scene of conflict resolution to 
ascertain compliance with the principles associated with itin order to avoid 
misunderstanding. In the physical earthly realm, however, the peace practitioners not 
only conform to the divine directives (so as to avoid confusion and wrath of the 
supernaturals) but also to follow the customary principles of conflict resolution. It is 
for you to understand that, the maintenance of ontological balance between the deities 
and the humans is often forestalled conflicting situation. This was part of the essential 
characteristics of conflict prevention in traditional African societies (Zartman 17). 
4.7 CURSES AND COVENANT IN CONFLICT RESOLUTION 
 At this point, the spiritual dimension is strengthened by pronouncing formal 
Ifan (curses) (anathemas) upon those who would violate the covenant terms and do 
evil by breaking the peace accord and arrangements (covenant). The Tiv take formal 
curses very seriously. They believe that, it is God and divinities who see to it that, the 
consequences of the curse take effect. 
To show the ability of the divinities in punishing the violators, Chion Dajoh in 
oral interview pointed out that, in the Kusuv and Ikyurav-Tiev land dispute, these two 
parties entered into a covenant which the Tiv refer to as the Igbe Tse (Destruction of 
ancestral home). This means that, any violator of the covenant, the divinities will 
bring natural calamities particularly death in such a family and none of them will 
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survive. This would be the end of that family line as punishment for covenant 
violation (Vershima Tarkighir, Oral Interview).  
 When the covenant is made, there is common sharing of food indicating that 
the animosity between the two groups was resolved. This symbolizes peaceful 
communal eating and drinking and to show the fellowship between the parties uniting 
them again as brothers and sisters who should live in peace and harmony with one 
another. 
 Another ritual performed apart from swearing on Swem after the successful 
completion of Ijir (moot) is the hamber ifan (blowing out the curse). This means that, 
one has no reservations in the settlement or ceremony. If anyone has reservations and 
performs the ceremony, the curse will rebound on him. Hamber ifan (Blowing out the 
curse) indicates, the case is settled. This ritual is simply performed by taking water 
into the mouth and blowing it out as fine a spray as possible (Tsetim Tarkper, Oral 
Interview). Usually, when the ritual is to be performed, the Elders would sit in a group 
or in a ring and one of the elders of the moot calls for a gourd-cup of water. This cup 
is passed round the ring and everyone takes the sip and blows it out. The declaration 
is made that the curse is removed.  According to Nyijime Utsen, the curses that are 
most of the time pronounced against violators is that, they will experience swollen 
stomach and legs, their families will go into extinction through mysterious deaths and 
communities that break the covenant when they reverse from peace to war, they will 
easily be defeated (Oral Interview). However, their corpses were not buried in evil 
forest as in other parts of Igbaland but in their homes. 
4.8 SYMBOLISM AND COVENANT 
  Symbols are pictures of social and religious reality. In covenant making, the 
Tiv involved some symbolic figures. Once a ritual is performed in covenant making, 
122 
 
the symbol used is established to remind the parties in the covenant of their 
obligations and call for their commitment to their promises. Apart from the swem 
which is the symbol of truth, animal blood is shedded for peace and reconciliation. 
The meal of food and drinks taken served as act of integration and mutual interaction. 
For instance, in the covenant between the Kusuv and the Ikyurav-Tiev conflict, iwen i 
ityendezwa i bem (a symbolic covenant stone of peace) was built at the boundary 
point of conflict at Mbasar (Ikyurav-Tiev II) and Mbakuragba (Kusuv) (Oral 
Inteview, Ishima Kaakwe). The reason was that, by seeing the symbol built, the two 
parties would remember the covenant, which they made never to go into conflict 
again. This can be seen in the Ipav/Ukan conflicts where very tall beacons were fixed 
at Mbashimbe (Ipav) and Ukan boundary. The rice mill machines installed by a non-
governmental organization by Mercy Peace Corps as a symbol of peace covenant 
between Mbakor and (Kaambe) Nongov are some modern symbols of covenant. 
 The Tiv also use symbolic names and other structures like markets to show 
their partnership in covenant for non violence and conflict resolution. For instance, in 
the case of Kusuv and Ikyurav, Martin Dent contributed to peace and covenant 
making. So the Tiv bear names like, Dent Ajim, Dent Mbatiavwase (Anzun D. O.Oral 
interview). 
 Anzun cited the Udam conflict with the Gaav people in Konshisha LGA at 
their boundary. When they resolved their conflicts and entered into covenant, they 
established ikyohol ior (market) at their boundary and named it after a prominent 
Udam man called Gbaya. They gave conditions (ve wa atabam) that, they will never 
go into violent conflict in this place and whoever does that shall surely die and they 
have observed this covenant till today (oral interview). 
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4.9 CONSEQUENCES OF VIOLATION OF COVENANTS IN TIV RELIGION 
 Covenant is usually two sided, blessing and curse. When all provisions of the 
covenant are met then the blessings encoded in the covenant treatise are bound to 
manifest such as abundant harvests, prosperity, good health or many elders but if 
otherwise the negative manifestation of curse. A curse is a spiritual contagious spell 
which brings evil upon whosoever it is unleashed. It is not time and space bound, 
because it can move from place to place and felt from generation to generation.  
 Among the Tiv people like other African societies, covenant breakers are not 
only worthless but also castigated. This is so because, the violation of covenant 
always has consequences from the gods and spirits who punish wrong human act on 
the perpetrators, and very often to the perpetrators community (Waapela 129). In fact, 
the most notable consequences of covenant violation are what Mbiti captures 
concerning the first man contained in most African myths. He says:   
The first men, and… how the disobedience of the original men involved the 
rest of their descendants in a corporate offence against God, so that, the 
punishment He executed on them (death, separation from them, withdrawal of 
free food, loss of immortality and the like), automatically became the 
punishment for all their descendants (206). 
 
In extreme cases, the Tiv punish covenant violators with community imposed 
sanctions or ex-communication. The sanctioned community or individuals are denied 
meaningful economic or social linkages with other Tiv groups. When swem is 
involved, the defaulters experienced swelling of stomach and feet, a mysterious 
illness that defies medical solution. First of all the aggrieved community bound by the 
covenant would legitimately complain to the violators: “but you solemnly promised to 
stick to the terms of the covenant”. The procedure of sanctioning starts by the 
aggrieved community and their distant and close elders revisiting the covenant made 
and how the other party violated it. The consequences of such sanctions could be so 
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devastating that, elders and people in authority must quickly intervene to save the 
situation from escalating. This leads to a stage of mediation involving community 
elders who are vested with the power to impose sanctions on any erring community. 
Despite the inability to have power of physical coercion by which to enforce the 
sanctions, the pressure of culture guarantees obedience to the elders who would 
peacefully resolve the conflict which would never escalate to violence again.  
 Sometimes, covenant breakers are infected with disease, death or insanity by 
the gods, spirits. Since the Tiv elders made use of indigenous deities called Akombo or 
Swem in compelling compliance by members of the community to the covenant 
entered into, breakers of covenant suffer from different kinds of illnesses. According 
to Targema Zer, Once the elders say that if you do so and so thing the Akombo will 
punish (inflict) you, it will surely work out (oral interview). The violator will suffer 
from Akombo Adam (tuberculosis) and Akombo Aigbeegh the person will contact 
diarrehoea (Tyozenda Shien oral interview). Tarvihi Saamen stated that, since 
covenant making among the Tiv is sacred, many consider it a taboo to break it, so 
they observe the covenat terms and allow peace to reign (Oral Interview).   
In case of infidelity to marriage covenant, punishment includes inability to 
separate after the illicit sexual intercourse or impotence, miscarriage, difficult 
delivery, birth of abnormal children, death of the child before it has been “taken out” 
and formally named (Magesa 85). The dread for these consequences compelled 
observation of covenant in resolving conflicts.  
4.10 STRENGTHS AND WEAKNESSES OF IKYURYAN (COVENANT) 
APPROACH TO CONFLICT RESOLUTION AMONG THE TIV 
 
 The Tiv like other African societies had, from time immemorial evolved its 
own mechanisms and institutions of resolving conflicts. Among the Tiv, one of the 
most important mechanisms that played a great role in promoting peace and harmony 
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as well as resolving conflict was (covenant making) Ikyuryan. The Ikyuryan has its 
strength and weaknesses in its usage in resolving conflicts among the Tiv. 
4.10.1 Strengths of Ikyuriyan (Covenant Making) Approach in Conflict Resolution 
 According to Itsegha Moses, covenant making approach among parties in 
disputes was a long term rather than short term solution. It was a life pact which 
enhanced peace and positive development as well as assured complete cessation of 
hostility in communal and inter-group relation (oral interview). Bassey pointed out 
that, these links automatically became sacred bonds between them to the extent that, 
by the traditional law of most African communities, they must not kill or harm each 
other (157). This view is corroborated by Aper Apav (from Ikyurav-Tiev) who 
pointed out that, after the Ikyuriyan between the Kusuv and Ikyurav-Tiev in resolving 
conflict, the kwav (age grade) among them also entered into a covenant among 
themselves that, they will ensure that, there is no bloodshed among their people again, 
that, whoever attempts to foment crisis in their area, will be handed over to the police 
and since then, they have kept to the terms of the covenant and there has not been any 
violent conflict among them again (oral interview). 
 The Tiv people believed that, covenant guaranteed peace, solidarity and 
reciprocity, a tie that is usually stronger than kinship ties. Pulme sums this up on the 
issue of blood covenant by stating that, “a blood brother… is often held to be a closer 
relation than any other brother, because, he is the only person to whom you may 
confide a secret without any fear that, he will divulge it” (77). In Iorliam Ayongo’s 
views, mba yan ikyur (parties to covenant) have more jighjigh (trust) and confidence 
among themselves than any other person outside it and this explains why it is very 
essential in conflict resolution as the pact cements such relationship. 
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 The spiritual and ritual involvement in covenant making ensures compliance 
among parties involved. In this regard, covenant is sealed by an oath, accompanied by 
an appeal to a deity to see or watch over the behaviour of the one who has sworn and 
to punish any violator of the covenant by bringing into action the curses stipulated or 
implied in the swearing of the oath. The oath was usually accompanied by a ritual or 
symbolic act. According to Tyovihi Iorver, Ikyuriyan ka ityendezwa I ior ka ve ya 
man Aondo, ujijingi man ior mbagenev cii ka ve lu shiada yo (A covenant is a solemn 
promise between parties witnessed by God, spirits and human beings). He further 
stated that, mba ve ye ikyuriyan yo, ve ayol ave kpaa ka ve cia u vihin I sha aciu 
Aondo a de tsahan ve ga yo (parties involved in the covenant do honour the terms 
with fear, so that, God should not punish them). This makes compliance to the 
covenant terms more effective in covenant resolution (oral interview). The Tiv like 
other African societies, in the course of conflict resolution can rarely divorce the 
spiritual from conflict resolution practices as this would deny an essential component 
of healing and social restoration that permits conflict to be experienced as resolved. 
 Covenant serves as a memorial event with memorial symbols and rites. These 
serve as a reminder to future generations. Whenever the parties involved see the 
symbol of covenant, which they entered into, it reminds them of their solemn promise 
and spiritual consequences of its violation. Tyozenda Shien cited the example of 
Kusuv-Ikyurav-Tiev conflict. He pointed out that, the two clans entered into a 
covenant in resolving conflict. Ikyav i iwen ii i maa la ngi hen ato u inya i Kusuv man 
Ikyurav-Tiev zan zan nyian. Ikyav ne i umbur ve er, ve tondo zwa er, vea kera nongo 
num shin vea haa awambe inya ga (the symbolic stone built between the Kusuv and 
Ikyurav-Tiev is still in existence today which reminds them of their promise never to 
engage in violent war or bloodshed among themselves) (oral interview).  
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During the Nyiev Tiev (Turan) and Uyoo (Nanev) communal conflicts in 
2009/10, in the course of resolution, a covenant was entered into. According to Mase, 
the genesis of the conflict was fight over spiritual emblems “tswar atii” and 
imbiorivungu which brings power, long life, blessings etc. and people feel that, most 
of these people don’t want their ikyav (spiritual embrems) to be taken away. However, 
in the conflict, the spiritual issues were silent, they used land issue to poison peoples’ 
mind in the course of asking for tswar atii. The violent conflict resulted to destruction 
of lives and properties. A team comprising of the chairman of Kwande local 
government area Hon. Terlumun Akputu, Rev. Daniel Akpagher, traditional rulers 
and other eminent sons and daughters of these communities came together and 
resolved the conflict. The two communities entered into the covenant and they 
resolved that, the covenant be taken before God as the witness. Therefore, whoever 
will initiate or take part in any violent conflict against the other or violate the 
covenant using the Bible and prayers declared that, God will visit such a person 
negatively that is with curses which may result to misfortunes, disease or death: the 
venue of this covenant was at Ichor-Nyiev-Tiev in Turan area of Kwande local 
government. Although no symbol was erected there, till date, as the respondent 
confidently stated, no war has taken place between these two communities again (Oral 
Inteview, Ityavyar Akaa). This portrays the effectiveness of covenant in conflict 
resolution. 
Covenant making performs a healing function among the Tiv and other 
African societies. It re-affirms and re-establishes relationships not only for past and 
former protagonists but between all people as well as with their God and spirits. 
During covenant making, attempts are usually made to guide disputants towards a 
voluntary resolution of their conflicts without an imposed solution or legal 
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technicalities which were deliberate measures taken to prevent conflicts and 
encourage resolution. 
 The Tiv people consider covenant making in resolving conflicts as indigenous, 
traditional and cultural among themselves. Thus they felt more comfortable with 
covenant making as they believe that, they are the authors and owners of this conflict 
resolution approach, unlike the Western methods often being imposed from the 
outside without local input or taking into account the unique characteristics of a 
particular situation or society and therefore alien to them. 
 The Tiv traditional society, like other African societies are by their very nature 
communal, collective and more prone to foster an atmosphere of peaceful co-
existence. Since conflict among indigenous ethnic groups are viewed as a 
collective/communal concern and responsibility, the application of traditional customs 
and values, (in this case covenant making) in conflict resolution among the Tiv may 
result in a more grassroots involvement and thereby contribute substantially in 
eradicating the root causes of conflicts as well as holistic resolution of conflicts (Oral 
Inteview, Ityungu Akumba). Covenant making during negotiations in resolving 
conflicts provide a comprehensive inclusion and participation of the parties involved 
in conflict. The approach focuses on the psycho-social and spiritual dimension of 
conflict resolution arising from the fact that, in the African traditional religious belief, 
there is no distinction between the spiritual and the physical aspects of life, as Mbiti 
pointed out, “no line is drawn between the spiritual and the physical”. 
 Covenant making as a traditional mechanism of resolving conflicts have 
considerable impact locally and beyond. As Boege rightly states:  
Even if traditional methods (in this case covenant making) are confined 
conflicts to local context, this nevertheless can be of great importance 
for conflict prevention and peace building on a larger scale. For such 
locally confined have considerable potential for escalation, and 
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nowadays large-scale internal violent conflicts only too often are 
characterized by their permeation by so-called smaller conflicts…so 
called simple conflicts can quickly degenerate to involve most groups 
in the community because of the organic character of traditional 
communities (10).  
 
Similarly, Osaghae points out that, the resolution of more serious conflict is 
impossible without the management or resolution of less serious conflicts at the lower 
levels (213). Since covenant making most at times takes place at a non-threatening 
family setting, it encourages peace and more lasting reconciliation. According to 
Magesa, covenant stresses the major area of ethical concerns in the life of the 
individual, society and religion, the mystery of life and death, domestic and social 
value, sex and sexuality and the forms of self identity (97). Thus when initiating 
covenant, the wisdom of the ancestors, religious wisdom, and wisdom for living well 
and fully for one’s sake and for the sake of the community are imparted (Waapela 
127). 
 When covenants are maintained, an atmosphere of peace is created which 
extends to the boundaries of common blood, and human brotherhood. There is the 
recognition of people’s identities and respect for their rights, creation of social 
relations, hence justice, truth and practical reasonableness stand out at once as social 
and ontological virtues. The cherished values of individuals and communities are 
guaranteed, respected and conflict resolved (Oral Interview, Apeinumbu Zaku). 
 The channels of conflict resolution and covenant making among the Tiv is 
hierarchical. These channels ensures that peace reigns supreme in Tiv society and 
conflicts are brought to the lowest minimum and dialogue is properly explored and 
followed. This is to protect lives and property. It also encourages fraternal love 
between members of a community. Similarly as Adega points out, the hierarchical 
channels make it possible for aggrieved persons in the community to pursue justice to 
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a logical conclusion which can be likened to the observance of the rule of law in 
modern societies. Thus, if a matter could not be settled to the satisfaction of an 
aggrieved party at a particular channel, such a party has the opportunity of appealing 
to the next channel until the matter reaches the ityo or tar councils for amicable 
arbitration and resolution (Adega 112). 
4.10.2 Weaknesses of Covenant Making Approach in Conflict Resolution among the 
           Tiv 
 
 Despite the strength of covenant approach in conflict resolution, its 
weaknesses also abound. A major weakness of the covenant making approach is that, 
there is a marked absence or inadequacy of enforcement mechanism/framework to 
effect what the elders and other traditional courts have ruled. According to Anzun the 
enforcement is not backed up with any law enforcement mechanism in case there 
could be violence or non obedience or compliance to the covenant conditions (oral 
interview). In other words, it is only the ritual that is effected with the invocation of 
the ancestors and God as the sole guarantor of the pact. This means that, any or both 
parties can dishonor it anytime they feel like without considering the spiritual 
repercussions involved. The terms of the covenant would be adhered to is purely 
based on the good will of the society. Therefore, despite the social influence of the 
indigenous covenant making approach, the mediators lack the means to enforce 
covenant resolution terms. 
 In the views of Iorliam Ayongo, corroborated by Asan Ate, the traditional 
covenant making approach ceremony is not documented, so there is the tendency of 
speculation since it is only pronounced by word of mouth. The information can be 
distorted by the latter generations to their advantage. This means that, any party can 
lay claim to some non-existent facts to perpetrate violence (Oral Interview). 
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 The developed and powerful nations of the world have continued to impose 
their institutions and social values including their own mechanisms of conflict 
resolution which have tended to be a threat to the traditional societal structures of 
covenant making. Unfortunately, the Tiv as Rubingh noted have innate drive to 
imitate and adopt the cultural practices of other cultures or ethnic groups easily (113). 
Thus, these factors have weakened the covenant approaches and its practices to 
conflict resolution among the Tiv of Benue State. 
 According to Tyoakaa Wongor, covenant making approach in contemporary 
Tiv society is weakened by the actions of the elites and the youths as they have no 
regard for the mbaganden (elders) who are the custodians of Tiv culture and initiators 
of covenant making. Therefore, these sets of people hardly keep to the terms of the 
covenant as they claim to bugh ashe hemba mbaganden hegen (wiser than the elders 
now). They usually say the shien (time) of the elders kar (is outdated) (oral 
interview). 
 In the views of Dyegh Semali, politicians have destroyed the Tiv tradition of 
covenant making in conflict resolution due to the excessive desire for power and 
position for their selfish interest. These selfish reasons most of the times, makes them 
to violate even the long standing covenant terms which their communities were 
observing especially if they see it as an obstacle to their ambition (oral interview). 
Iorhemen Aso points out that, the high desire to acquire more land for large 
scale farming as well as other development projects has made some wealthy Tiv sons 
who know the relevance and the ability to translate land into wealth have most of the 
times renounced covenant terms which were tools of maintaining peace in such 
societies. As a result, where covenant was made to ensure peace and boundary was 
demarcated, such wealthy people show no regard for such covenants. Therefore, 
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mbaganden (elders) in Tiv now are no longer in-charge of land but the wealthy ones 
who have tahav (authority) over land (oral interview). Since this was not the tradition 
that used to maintain peace, the opposite now is the case where violent conflict over 
land becomes the order of the day. 
 Covenants were drawn in all African societies to cement a wide range of 
human relations in almost all spheres of life, in issues like marriage, settling of 
disputes and admission into societies. These operated mainly as preventive measures 
against the potential threat to peace and tranquility as well as cultivate good 
relationship, mutuality, friendship and love between people and spiritual forces. 
 It was an instrument of check and balances in human relationship. Any 
violation by any of the parties, the other would ask; kpaa yange u tondo zwa wer ka 
ape se er ne (but you vowed that, these are the conditions we would follow (Terseer 
Akase, oral interview). Thus Waapela states that, covenant in Tiv religion like that of 
other African societies have a judicial sense where people are joined to make 
litigations and that, covenants were a device of keeping actions of man under check 
and balances and generally, do enhance sanity in the interrelationship of men and the 
gods (117). 
Dinnen also observes that, the modern justice system of the post-colonial state 
has been and still is perceived by many people as an alien system; and the rules hard 
to understand: it is far away from the people, very time – consuming, costly and 
rightly formalistic, with confusing procedures and unpredictable outcomes, focused 
on individual culpability and on the punishment of the individual.  This in the view of 
many people in traditional societies is not what justice should look like.  Many people 
have little faith in the fairness and efficiency of the introduced formal system of 
justice formal justice like the police and court which failed to appeal to the ordinary 
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people because, it excluded them from participation. It also created further divisions 
through its adversarial character.  Taking disputes to court became a way of making 
money (through compensation claims) for many parties and also led to further 
disagreements and conflict (30).  
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CHAPTER FIVE 
FACTORS INFLUENCING CONFLICT RESOLUTION MECHANISM IN 
TIV SOCIETY  
5.1 CHANGES INFLUENCING COVENANT RESOLUTION MECHANISM IN 
TIV SOCIETY 
 
 Before the advent of colonialism, African societies (Tiv inclusive) had well-
established institutions and mechanisms for peace and conflict resolution. Traditional 
Tiv society like other African societies have gone through a lot of challenges some of 
which have been monumental ranging from westernisation with its fall-out like 
colonialism, Christianity, globalisation, public policies, science and technology. 
According to Gbenda, the traditional African (Tiv inclusive) has been caught up 
within the wavelength of sacred technology, globalisation and development (134). 
 These agents of change have adversely affected the practice of covenant as an 
approach to conflict resolution among the Tiv. This implies that even as portent as 
covenant may seem to be, it has been greatly truncated by westernisation and its 
agents. 
5.1.1 Westernisation  
Westernisation refers to the assimilation of Western culture, which connotes 
ethical values, traditional customs, belief systems, political system, economic system, 
social norms and specific artifacts and technologies of the Western world. It 
influences the ideas and life style of other countries (google) commonly referred to as 
Westernisation. 
 Westernisation, as observed in some quarters gave birth to globalisation which 
in turn propagates Western culture (wikipedia). Globalisation is a process by which 
economic, societies and cultures are being integrated into a globe spanning network of 
communication and trade (wikipedia). It is concerted effort to diminish or eliminate 
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differences among nations of the world and thereby, make the entire world a global 
village. 
 The Tiv society during the pre-colonial period had their peculiar culture as 
evidenced in their ways of life such as communal living, conflict resolution 
approaches and so on. However, their eventual contact with Western culture, 
Christianity, colonialism, science and technology and with the subsequent upsurge of 
globalisation, these values particularly covenant making as an approach to conflict 
resolution among the Tiv are not only being challenged but almost eroded. This is 
supported by Rubingh who states that, in the early years of the 20th century (1911-
1960), there entered several influences in Tiv society which were to bring their culture 
and religion into its paramount crisis (89). The enchroachment of the white colonizers 
were felt in their subjugation of the tribe and in their commercial enterprises (89).  
5.1.2 Colonial Administration 
 Before the advent of colonisation of Nigeria by the British government, the 
Tiv as a people had well established societal values; they had their own system of 
government and conflict resolution. However, the emergence of colonialism impacted 
the social, cultural, political and economic aspects of Africans (Tiv) in most 
fundamental and radical way. With colonialism, a western legal tradition premised 
upon an Anglo-American Jurisprudential thought was imposed on the Africans. 
Colonialism portrayed everything that is barbaric to African and incapable of serving 
any useful purpose. According to Ali A. Mazrui, the result of all these is that African 
indigenous peace institutions were destroyed or where they could not be destroyed 
became weakened to a state of ineffectiveness. Courts were created by the colonialists 
to adjudicate cases based on their legal system while the police force also raised up to 
take cases that used to be taken before the African indigenous peace institutions for 
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amicable settlement were now taken to the courts of the colonialists, which, most 
times, are not properly resolved. He points out that, the debilitating impact of 
Westernisation in African and the seemingly interminable Western arrogance of 
Africans as children constantly in need of parental guidance has occasioned a 
widespread cultural amnesia, as many Western educated Africans ashamed of their 
tribal heritage repeatedly scramble to imitate the West (5). This has further promoted 
a cultural nostalgia where there is serious erosion of respect of the mbatamen (elders) 
and traditional hierarchy of authority that are necessary for maintaining the hegemony 
of indigenous approach particularly covenant making to conflict resolution by the 
youths.  
Lamenting on colonial influence on the justice and adjudication in African 
societies, Anyacho E.O states that; “It is known that, before the advent of colonialism, 
Africa had a system of justice and adjudication, hence, making the people to conform 
to the ethos of the community, but the coming of colonialism has changed the peoples 
cognitive mapping of what constitute social order and control through the introduction 
of new methods leading to the abandonment of the traditional that was instant, 
efficient and effective (114). Concurring with the above, Aker Agba rightly points 
out, about the Tiv people, saying, “our system of resolving conflicts were vested in 
the elders such that, you have a moral obligation to obey the elders and bow to their 
opinion and abide by it, as their decisions were considered as that of the community 
(Oral Interview). 
Colonialism has eroded communalism which the Tiv practised. Communalism 
among the Tiv is rapidly giving way to individualism and private accumulation of 
wealth. Makar asserts that, the dilution of traditional religious and cultural practices 
gave rise to emergence of new concepts, the most important being individualism and 
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egalitarianism. They are concepts which are alien to the Tiv cultural heritage (196). 
The consequences are that, communal societies like the Tiv are experiencing a serious 
challenge to their societal structure, security, survival as well as traditional moral 
foundations. Because traditional moral foundations are disintegrating, warfare has 
become more vicious and waged with more sophisticated firearms with little or no 
regard for women, children or the elderly. Poverty has continued to cut deep into the 
African system and violent conflicts have been on the increase. The covenant making 
in resolving conflict is being challenged as its observance for peace and tranquility no 
longer seem to be relevant. 
 The judicial arm of the government has not helped matters. Instead of 
administering judgement to an erring individual or party, justice is awarded to the 
highest bidder or to the rich party (Tyoakaa Wongor, oral interview). 
5.1.3 Christianity 
 This is another area of western influence on the practice of covenant making 
in conflict resolution. Before the coming of the missionaries, the Tiv had their 
religious and cultural practices which strongly influenced covenant approach in 
conflict resolution. However, the European missionaries came with their own religion 
and teachings in Tivland different from the Tiv practice. The Tiv people regarded the 
missionaries as well as their teachings as a complete infection of the Tiv way of life 
and culture. They believed that “the missionaries have been directly responsible for 
the erosion of some vital moral beliefs in the society yet, they provided no substitute 
for such beliefs (Makar 87). The introduction of Christianity in Tivland in the early 
20th century has hastened the quick disappearance of most of the age old traditional 
religious practices in Tivland, thus leaving the land (tar) spiritually empty and 
vulnerable to social vices including conflicts (Aluaigba 80). Following the 
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development, it has become inherently difficult to avert the escalation of disputes into 
full-scale violent conflict among Tiv communities and between Tiv and their 
neighbouring ethnic groups. 
 The advent of Christianity has greatly affected Tiv traditional values and 
system in relation to covenant and conflict resolution. The converts were only taught 
to regard traditional values as idolatry, satanic and thus, should not be performed by 
Christians. Christian values and virtues such as love of neighbor, vengeance is for 
God, tolerance and the sort are inculcated into the minds of believers and the ritual of 
oath taking, blood covenant ceremony is never entertained or encouraged except 
according to Christian doctrine. Thus in the mind of the Tiv community the Christians 
have spoiled the tar (have turned up the fabric of society). While the white man has 
been the carrier of this cancer, it is the Christians who followed him that must bear the 
immediate blame for the turbulent state of Tivland today in the view of those tribal 
elders (Rubingh 220). As Usuh points out, the immediate and remote causes of 
incessant communal conflict in Tivland are traceable to the gradual breakdown of our 
traditional values and the partial or ineffective replacement of same with Christian 
values (21). Therefore, the Tiv have been dispossessed of their utility and the potency 
that, they used to bring to bear on the behavioral patterns of Tiv people through the 
moderation of whatever action or inaction was to be taken by individuals, groups and 
communities in Tivland (Makar 196).  
The embrace of Christianity by Tiv people has erased their reverence for 
traditional religion and conflict resolution and mechanism institutions which are 
considered abominable by the Tiv because of their newly found faith. Thus, 
Cassaleggio States: Regarding the relgin of the Tiv, the mission can find nothing that 
can be purified from its heathen elements and made useful in the Tiv Church (206). 
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The grossest misunderstanding of the missionary’s teaching of the equality of God 
and the Son made them feel an underrating of the relevance of the elders in Tivland. 
Therefore, Desai States that, the African cannot accept of the trinity, with the equality 
of Father and Son, because in their society the father is always above the son. Hence, 
they feel that, one cannot pay respect to Father, Son and Holyghost in the same breath 
(19). Christianity has even wiped away the fear of traditional curses instituted in the 
course of covenant making by the elders to instill fear and compliance to terms of 
covenant by the parties involved. According to Ahar Galu: 
One thing that I strongly disagree with in the course of spiritual 
gymnastics going on among Christian faithfuls now is the issue of 
breaking of curses. For the Christian leaders who claim to break the 
curses do they care to ask, what brought about the curse, who 
pronounced the curse, what is the essence of the curse, is the person 
claimed to be suffering due to the curse guilty or not of the offence that 
resulted to the manifestation of curse signs? Is the curse to prevent a 
good or bad thing? All these questions deserve reasonable answers 
(oral interview). 
 
This has made the management of conflicts in Tivland complicated today. 
According to Abeghe, earlier in Tiv traditional society, “the fear of ‘mbatsav’ 
(wicthes and wizards)…silently, settle(d) almost all quarrels, political decisions and 
subdue(d) discontent and ranging revolt” (8). But the advent of Christianity has rather 
removed the fear and boldness for violent conflicts has become common 
5.1.4 Science and Technology 
 Science and technology has also been a challenge to covenant approach to 
conflict resolution. The numerical embrace of Western modes of science and 
technology has endangered the very essence of our community life. Science and 
technology forms the basis of human cultural development. It enables humans to 
exploit their environment through the development of tools which they produce for 
their welfare and survival (Gbor 11). However, the advancement of science and 
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technology has resulted in production of more sophisticated and destructive weapons 
that, rather promotes warfare instead of conflict resolution. Those who possess such 
weapon of war do not see any need for honoring terms of covenant for peaceful 
resolution. They prefer its forceful resolution. These have perpetrated the existence of 
violent conflict in Tivland and by extension in other African societies. 
The confidence in weapons of education has given more room for erosion of 
the cultural values, covenant making inclusive. The development of weapons of ever-
increasing destructive power has progressed through history from clubs to nuclear 
weapons. Nuclear weapons are proliferating at a pace which threatens the human race. 
The atomic bombs dropped on Japan in 1945 at Hiroshima and Nagasaki are relevant 
allusions in this regard. In more elaborate terms, science and technology has enabled 
the production of a wide range of weapons such as assorted missiles, tanks, chemical 
and biological warheads as well as other light and heavy weapons that can send the 
human race to extinction. It is important to mention that, the Improvised Explosive 
Devices (IEDs) used by terrorist groups such as Boko Haram, Alshahab and Hamas to 
leash terror on even civil populations and the use of sophisticated weapons during 
communal conflcts are all indications of the negative dimensions of technology and 
science which is a challenge to covenant making and sustenance (76). 
5.1.5 Government Policy 
 Limited government understanding of Tiv institutions has eroded the efficacy 
and relevance of customary institutions of conflict resolution. Such traditional 
structures are referred to as archaic, barbaric and that, they lack a place in the modern 
global village. As a result, government fails to appreciate, collaborate and compliment 
the traditional methods of resolving conflicts. These Pseudo critics of traditional 
approaches to conflict resolution have failed to acknowledge that, the African 
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traditional mechanism of conflict are fundamentally different from the Western ways 
of conflict resolution, and therefore should be used in their context. 
5.2 CHALLENGES AFFECTING COVENANT APPROACH AND CONFLICT 
RESOLUTION AMONG THE TIV 
 
There are a number of challenges that are affecting Ikyuryan (covenant 
making) as a tool for conflict resolution. The declining role of the traditional 
institution in the process of conflict resolution, the use of modern court, the influence 
of money and political power as well as changing nature of the Tiv society from 
communal to individual. 
5.2.1 The Declining Role of the Traditional Institution in Conflict Resolution 
 Traditional institutions are the custodians of culture through which justice, law 
and order are administered. However, some traditional rulers saddled with the 
dispensation of justice in their domains engage in unwholesome practices, taking 
bribes from persons in conflicts. This makes them to alter the course of justice and as 
a result they lose their integrity. People lose interest in them and would not listen to 
them or take them seriously (Adega 113). Thus Adega further points out that the 
unethical behavior of the traditional institution in Tivland has only succeeded in 
making it a titular institution without authority, love and respect as it is often flouted 
with a wave of the hand by the Tiv (71-74). 
 Corroborating this view, East maintains that, in order to enhance their source 
of income, the chiefs (traditional rulers) collect large sums of money from the guilty 
party at night. Some times when the chiefs collect bribes from both parties to a 
conflict, they find it difficult to settle the matter the natural way and this results in a 
protracted and prolonged adjudication of justice, and in legal circles, justice delayed is 
justice denied (401). 
 
142 
 
5.2.2 Involvement of Traditional Institutions in Partisan Politics 
 Traditional rulers by virtue of their position in Tiv society are royal and sacred 
fathers to their subjects. Their role in period of communal or political crises is to 
resolve them. Unfortunately, some of them are neck deep into politics such that, they 
are no longer taken seriously by their subjects. According to Adega, it is not an 
exaggeration to infer that some of the traditional rulers in Tivland are card carrying 
members of the various political parties in Nigeria to an extent that, the Tiv ascribe to 
these traditional rulers as ‘ator a patii’ (partisan chiefs) (115). 
 Thus, Hundu laments that, the main concern of the traditional rulers is the 
acquisition of wealth; for they are no longer pro-people nor do they maintain the truth 
in the adjudication of cases brought before them but are openly partisan (9). 
Therefore, their subjects no longer have confidence in them and sometimes instead of 
being agents of resolving conflicts, they are rather causes of conflicts. This has posed 
a very serious challenge to the indigenous conflict resolution mechanism. 
5.2.3 The Use of Modern/(Western Court/)Arbitration System 
 This refers to the modern legal system which supersedes the traditional 
judicial system. Since it is the system that is a common development now, the Tiv 
refer to this practice as tar u ainge ka tar u uke (the modern world is a legal world). 
Therefore, to match in practice with the modern practice, Tiv litigants report cases to 
the police which are filed in the courts of law with the engagement of lawyers (Oral 
Interview, Hannah Ayuave). However, this sometimes brings in confusion as most of 
the times such lawyers bring confusion into such conflicts due to the fact that they do 
not have actual knowledge of the problem as such cases could occur outside their 
localities where they may never have been to, and in some situations, they are not 
even of their ethnic group (Tiv). This most of the time delays justice and poses a 
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serious challenge to indigenous conflict resolution were instead of engaging the Tiv 
indigenous mechanism of resolving conflicts where the traditional institutions who are 
the custodians of the people’s culture have general information concerning their 
subjects regarding family history and ownership of land and can resolve such cases 
more amicably, they deny them of such opportunity but engage in the conventional 
western conflict resolution mechanism which is complex and alien to the parties 
involved. 
5.2.4 The Influence of Money and Political Powers by Tiv Elites 
 The elite in this case, refers to the educated, political, wealthy and influential 
Tiv sons and daughters occupying affluent positions in government and private 
sectors. They use their wealth and position to influence the course of justice to their 
favourable parties irrespective of where the truth of the matter really lies, thereby 
creating conflicts. They sometimes engage in land grabbing or amassing land after 
which, they fence it and leave to the rodents and reptiles. Since the Tiv are agrarian 
people and need sufficient land to farm for their wives and children, when ownership 
is not properly handled or transferred, it could result to violent conflict in defense by 
the owner(s). This poses a great challenge to the indigenous mechanism of resolving 
conflicts among the Tiv (Tseayo 19). 
5.2.5 Intimidation by the Elders 
 The traditional system of government among Tiv is gerontocracy (government 
by the elders). The elders are believed to hold physical, mental and spiritual powers 
and could use these negatively or positively. The Tiv being conscious of these are 
always afraid to entangle themselves in the web of the elders who using the power of 
tsav (witchcraft) could threaten them with or even cause their death. Their constant 
use of the cliché “u bume u kpe” (if you joke, you will die) amounts to the mis-use of 
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the sacred powers conferred on them to help them govern and lead the Tiv in the fear 
of Aondo (God) (Adega 116). 
 The scary use of intimidation by the elders who are ever conscious of their 
powers especially when they want a case settled in their favour mid-away even 
though the hierarchical channels give room for appeal to a superior or higher channel 
should a litigant be unsatisfied with decisions taken by a lower channel. This is why 
Abeghe has properly captured this situation as he states that; 
The fear of mbatsav (witches) silently settles almost all quarrels, 
political decisions and sub-dues discontent and raging revolt. The 
naked fear of death dominates everybody’s life, distort characters, robs 
a firm man of his will, an honest man of his fortunes, a free man of his 
independence, a sincere man of his love for truth, a proud man of his 
dignity, an intelligent man of his logic and conscience (11). 
 
5.2.6 Justice Truncating Phenomenon: Or Hembe Ityo Ga 
 In Tiv society, the elders form the patrilineage council in different clans. They 
judge and take final decisions on community issues brought before them. They always 
feel that, litigants who bring cases before them should accept their decisions in good 
faith whether they are satisfied or not. In order to stop the unsatisfied party from 
taking the case further, to get justice, under the umbrella of ityo (patrilineage), the 
elders would tell him or her that, or hembe ityo ga (nobody is above his patrilineage) 
and so the matter should end there. As Adega rightly asserts that, when the ityo 
reaches this decision, they withdraw their support for the unsatisfied party and would 
in extreme cases, denounce such a person as not belonging to their lineage. For the 
African, nothing can be more disheartening than the threat of losing one’s clan or 
lineage by way of ostracisation. The most common thing that happens is for such a 
person to quietly withdraw from the matter (114). However, the action of the elders in 
this regard is a serious challenge to Tiv mechanism of conflict resolution because, it 
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denies the unsatisfied party of seeking justice through threats and therefore 
tantamount to truncating justice. 
5.2.7 The Change from Communal to Individualistic Tiv Society  
Before the changes we are experiencing now, the Tiv society was 
communalistic and the institution of the elders, ityo and utor (traditional chiefs) play 
an important role in mataining peace and order in the society. In recent times, the Tiv 
society is individualistic. 
The socio-political and economic life of the Tiv people was organised based 
on the communal nature of the Tiv societies and it was out of this background of 
communal living that certain principles like ya na wangbian emerged (Oral 
interview, Orjime Aondofa). According to Tseor, the economic life of the Tiv people 
for instance was based on their communal way of life: “Pre-colonial Tiv society was 
based on the communal ownership of land and labour which were the main force of 
production. The social formation was communal with lineage and class ties; land 
belonged to the entire community in such a way that every member of the 
community had access to it for the purpose of cultivation” (147). 
The socio-political and economic organisation of the Tiv people provides 
some insights into the type of people they are, what they do and their values such 
that reflect the philosophy of communalism. Moti and Wegh affirm that the 
communal life of the Tiv people was based on the philosophy of communalism that, 
“True development of the individual’s self is achieved in activating oneself in ones 
relationship with other. He further submits that leads to the disregard for traditional 
codes of good behavior can only result in tension in the community and only those 
with bad “Tsav” engage in such activities” (49). Those who violate the spirit of 
communalism for selfish reasons were stereotyped and not welcomed in the society. 
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The importance of this philosophy as Anshi points out is that, it suits the kinship 
arrangement in Tiv traditional society; it allows fairness in sharing leadership 
position as well as other resources. It promotes equality among the different kins and 
groups by uniting them together as a cultural group with common identity (37). This 
was opposed to greed, marginalisation, discrimination, inequality and all other forms 
of social injustice that we see today.  
 Communality as expressed in the socio-political philosophy of ya na 
wangbain is an important characteristic feature of the African world-view. The 
feeling of the need to share with kin brothers or sister runs through a Tiv (African) 
man’s life as he is known for being his brother’s keeper and that his brother must 
partake in his fortunes as well  as misfortunes. Members of the society are tied 
together by the principle of life that makes them one people. Moti and Wegh points 
out: 
This communality explains why there is no oligarchy in Tiv traditional 
administration and the land, which is the source of prosperity, is equitably 
shared. In Tiv system, the land is commonly owned by the ityo or ya units. 
In spatial distribution such adult members of the family has the agnatic right 
to sufficient land to farm for their wives and children (104).  
 
Many practices in African society like land ownership were based on the philosophy 
of communalism just like leadership and other practices were influenced by the 
philosophy of communalism. This was important in promoting harmony, unity, 
peace and justice in African societies. The principle of the communalism was the 
basis upon which life in the traditional Tiv society was based. Gbenda says; there 
was a feeling that, every person owes his brother or sister help as of right. Refusal to 
do so attracts all sorts of criticisms (134). 
 Dent L.M. was marvelled by the social and political philosophy of the Tiv 
people, the philosophy of communalism, when he wrote that: 
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Long before Karl Marx ever wrote a word, some unknown thinkers in the 
land of Tiv had concentrated the classless ethos of Tiv society into 
normative aphorism, “eat and give your brother. Everything must not be 
hoarded or made hereditary but must be shared out among the people’s 
lineage. Some modern thinkers have been fascinated by the Tiv political 
culture as the last classless society resisting the stratification and class 
formation of modern capitalism. Let us hope that in this respect the Tiv 
ethos is not a museum piece of idyllic recapitalised linkage but rather, 
forerunner of a new African community based society (quoted in Shango 1-
3). 
 
 The social and political organisation of Tiv people based on communal 
principle of the philosophy of ya na wanigbian makes Tiv society a classless one, the 
culture was organized in such a manner that stratification and class formation which 
is well pronounced today was not possible. There was a balance between an 
individual and the community. Individuals were properly incorporated into the 
community and were bound to be conscious of others in the society and to be their 
brother keepers (Oral interview, Uta Paul). 
There is an ongoing need to re-examine the impact of western culture on 
African values, this is because it could be seen that, the arrival of Europeans have 
brought about positive changes in areas like education, economy, trade and socio-
political life of the African people. However, a careful look at these claims will show 
that western impact is more profound on the negative. This could be seen when we 
consider the impact of westernization on the communal life of the African people. 
 One thing is clear, the colonial experience and the neo-colonial doctrines of 
globalisation have brought about a transmutation in the traditional African 
communalism. As Njoku observes, there are the emergence of new definitions of 
community, invention of new models of communality and an increasing transition 
from mutuality communalism to atomistic individualism (1). These ideas are 
influencing contemporary African socio-political structure, especially, among the 
political leadership. This negative influence manifests in a perversion by the political 
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and elite class of two African socio-cultural realities, namely, individuality and 
communality. The contemporary African, thus, is witnessing a subtle encroachment 
of western styled socio-political cum economic individualism which had led to the 
gradual eroding and bastardidation of her once cherished communalistic orientation. 
 The Western culture stresses individualism to the detriment of communalism. 
Individualism sees the right of the individual as paramount so that the city is an arena 
up for grabs where every man is for himself and the strongest takes all. Individualism 
judges a person not for what the person is, but by what he/she has. 
 The introduction of capitalism, individualism and other related ideologies have 
led to the de-communalism in the African way of life. Toyo is one of those who 
condemn that, the selfish competition in capitalism as it promotes inequality rather 
than strengthen the communal life of the African people. He says: 
Capitalism is rooted in and promotes selfishness, greed, covetousness 
grabbling egotism, opportunism, love of material things (especially 
money), greed, criminality, commercialism (readiness to sell anything for 
money), callousness (sacrificing human beings and heir interest for money, 
lying and the tendency to steal) (19). 
 
This scholar sees capitalism not just as a trade system but a way of life that is 
extremely exploitative, selfish, self-centered, and discriminately. 
Examining the problems brought about by capitalism in Africa, Agi notes that, 
modern African society (Nigeria) has been crippled by selfish individualism, born 
and nurtured by the culture of greed, which underlies every expression of pluralism. 
Greed has bred individualism (2). This can be seen in political and economic 
interests of our leaders today. Those who control the state embezzle its wealth at the 
expenses of their subjects; this is against the principles enshrined in the philosophy 
of communalism. As it is recast in the above argument, individualism has been 
introduced in the African culture by forces of capitalism. These challenges have 
149 
 
affected the ikyuryan (convenant making) as a tool for conflict resolution in Tiv 
society. 
5.3 PROSPECTS OF IKYURYAN (COVENANT MAKING): A TIV RELIGIO-
CULTURAL APPROACHES TO CONFLICT RESOLUTION 
 
 One can see a number of prospects of covenant approach. First, both parties 
show willingness and readiness to work out peace. Second, there are witnesses from 
both sides to these acts of reconciliation and peace. In this case, they include men, 
women, youths and children, babies, and above all God. These strengthen the bonds, 
which the rite and ceremony cement both parties. 
 Again, there is a willingness to lay down ‘the weapons of warfare’; these are 
material weapons, weapons of words, and weapons that may linger in the mind of 
community, such as bitterness, grudge, mutual fears, and suspicions. This makes the 
people free and open for peace and reconciliation. Each side gives up something for 
the sake of peace and reconciliation: it gives up that which otherwise could injure, 
damage, or destroy the other. 
 Not only that, the blood of an animal is shed in covenant making to serve as 
the blood of reconciliation and peace. Instead of human beings shedding one 
another’s blood, they use an innocent and neutral animal. This is a profoundly 
meaningful act: one life dies in order that many lives may be saved. Peace and 
reconciliation can be extremely expensive, if paid for by innocent blood of fellow 
humans. Of course, not every case of disputes and quarrels at personal, family, and 
communal levels result in bloodshed or included in measure of bringing peace. But 
where and when blood is shed, it is a very serious affair. Life is in the blood, and 
blood can save life. 
 Furthermore, bridges are built across chasms of enmity and pave a two-way 
road of communication. The warring parties become ‘brothers’ and ‘sisters’. In other 
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words, they are potentially one as human ought to live in peace and harmony with one 
another and nature around them. 
The emphasis of traditional methods, in this case covenant which is the 
genuine traditional form of justice which our ancestors used for thousands of years to 
resolve minor and major disputes up to the colonial era (Tormbot 295) was done 
usually not meant for the punishment of offenders, but the restoration of social 
harmony within and between communities and the restoration of relationships 
between the communities of offenders and victims are seen as the main aims of the 
justice system.  According to custom, an offender was dealt with as a member of his 
or her clan.  The compensation imposed by the customary leaders was payable 
sometimes by the clan from which the offender” came.  The clan members then had to 
work together to find the resources for the compensation payment.  In doing so, the 
clan members created obligations owed to them by the offender.  He or she became 
responsible to them.  The clan members then had their own interest in making sure 
that the “offender” did not get into trouble again in the future and so was brought 
under a form of social control enforced by the clan chief and elders (BCC 195).  
 It could be recalled, the offering of prayers to God recognizes the spiritual 
dimension of peace and reconciliation. This is a recognition that peace is a gift from 
God, where and when people genuinely want it. Furthermore, offering prayers is 
recognition that God’s will for society and nature is peace. God will and does bless 
human measures for peace and reconciliation. Covenant making usually goes along 
with prayers of blessing and curses. 
 It could be recalled still that the spiritual dimension is strengthened by 
pronouncing formal curses upon those who break the peace accord and arrangements. 
African societies take formal curses very seriously. Because peace is such an 
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important state, it is protected not by human police or watch persons but by the 
powers of the curse upon those who break it. Ultimately it is God who sees to it that 
the consequences of the curse take effect. God is the just Judge of the two parties.  
The pronouncement of blessing and curses is usually made by community 
elders believed to be accepted as prayers to God as the witness. Therefore, parties are 
most of the times afraid of the elders’ pronouncement and ready to honour the terms 
of the covenant. Even in the contemporary Tiv society, evidence abounds of 
effectiveness of covenant making involving the spiritual. This can be seen in the case 
of political violence that engulfed Kwande Local Government Area in the 2004 
elections on the eve of 26th March 2004 where fight erupted between the PDP and 
ANPP. The ANPP youths attacked the PDP meeting on the assumption that, this was 
where plans to rig elections were being finalized. The PDP stationed and operated 
their militia forces at Adikpo, the headquarters of Kwande local government while the 
ANPP operated theirs at Jato Aka, the home of the ANPP leader. These attacks and 
counter attacks led to the loss of several lives and property to be quantified (Lyam 
49). Considering the efficacy of traditional institutions and methods of resolving 
conflicts even political, a group known as Concerned Sons of Kwande (CSK) called 
for what they termed “All Kwande Peace Summit” which was attended by prominent 
sons, daughters, mothers, politicians, community leaders and the oldest persons in 
each ward of Kwande extraction (Oral interview, Tseen Mfaga). 
 The resolution of the summit reflected the effectiveness of the role of the 
elders and covenant making in conflict resolution. Some of the resolutions of this 
summit as stipulated by the elders include; 
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 There shall be immediate cessation of all militia activities in Kwande. 
Anybody who contravenes this directive will come under the wrath of the 
elders and would be presecuted. 
 All militia groups in Kwande should be held responsible and be sanctioned by 
the  elders and prosecuted. 
 Law enforcement duties should revert to constituted authority that is, the 
Nigeria police. Consequently, Kwande indigenes should no more refer any 
disputes to any militia group. Anyone who violates this directive will attract 
the wrath of the elders and the law (Lyam 55). The resolutions allowed peace 
to reign at this time. This is an indication that, the elders’ role in covenant 
approach in resolving conflict can be honoured. 
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CHAPTER SIX 
MODALITIES FOR INTEGRATING THE IKYURYAN (COVENANT 
MAKING) AND WESTERN PARADIGMS TO CONFLICT 
RESOLUTION 
 
6.1 STRENGTHS OF WESTERN APPROACHES TO CONFLICT RESOLUTION 
There are punitive measures that accompany the Western approach to conflict 
resolution like law enforcement agencies: police and the law courts who ensure that 
anyone who violates the law or disrespects court is physically compelled to comply. 
These approaches offer the disputants the opportunity to seek other legal and non 
violent ways of seeking alternative means of resolving conflict they are not satisfied 
with the approach on the table. 
It also offers the opportunity of seeking professional advice from legal 
personnel. Western approaches of conflict management systems provide multiple 
access points that provide multiple options for addressing conflict, giving the parties 
the opportunity to choose a problem-solving approach to conflict resolution, to seek 
determination and enforcement of rights, or to do both.  
6.2 WEAKNESS OF WESTERN APPROACHES TO CONFLICT RESOLUTION 
There is delayed pronouncement of verdict by the judiciary. In addition to that, 
justice is administered to the richer party as justice can be traded by pronouncing 
innocence to the highest bidder. Sometimes commissions of inquiry are set up to 
investigate the conflicts but at the end of the day, no result is recorded. And, 
sometimes in contradiction, another commission is set up to investigate that 
commission or committee and the latter commission ends up recording the same futile 
result as the former commission. According to Deng, the western style of conflict 
resolution which produces the “owner takes all outcome” negates the African 
indigenous philosophy of conciliation, and such can hardly be a bases for conflict 
resolution in the African cultural context (67). In the same vein, Albert stated that, the 
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persistence of conflict and violence among African societies is an indictment on the 
western method (21). The Western approaches heavily influenced the traditional 
conflict resolution approaches and these external forces did not fully understand Tiv 
society and their social structure, therefore ineffective in resolving conflicts among 
them. Corroborating this view, Saad clearly points out that, “the modern conflict 
resolution mechanisms do not seem to constitute adequate/effective regular 
alternatives for peaceful resolution of conflicts. No wonder then that, the violent 
methods of conflict resolutions such as communal clashes are resorted to, in spite of 
their illegality (7). In Usuh’s view, contemporary mechanism employed to resolve 
conflict in Tiv land may be yielding undesirable outcome because they are essentially 
alien to the generality of the Tiv people (22). 
6.3 MODALITIES FOR INTEGRATING THE TIV COVENANT: A RELIGIO-
CULTURAL AND WESTERN APPROACHES TO CONFLICT RESOLUTION 
 
 In exploring modalities for integrating Tiv covenant with Western approaches 
in resolving conflict among the Tiv, it is important that the Tiv, like virtually all 
transitional groups in Africa, to a large measure have one foothold in the modern 
world and another in their traditional culture (Usuh 24) and it would be easy for them 
to cope with the integration of the approaches. It implies that, integrating the Tiv 
covenant and Western approaches would produce an effective mechanism to conflict 
resolution. Talking about the Tiv Rubingh states that transculturation was nothing 
new for the Tiv, and it was part of the tribal genius to modify attractive foreign 
customs and use them to enhance the basic values of the Tiv world view (141). 
 In lieu of the above, it is obvious that covenant is a religio-cultural value used 
in conflict resolution. “Since culture is a fundamental feature of human consciousness 
and that culture is not static, but changes over time and adapts to new circumstances, 
it is therefore easy to combine traditional and modern approaches in peace making or 
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conflict resolution. Studies have to be established, especially where there had been 
none in the past in covenant making, when the conflicting parties are tied together by 
shared values and interdependence, both aspects need to be created for conflict 
management agreement to be more than just punctual exercise. As Zartman points 
out, building interdependences makes it impossible for parties to walk away from 
each other or to renew conflict without damaging themselves.         
 According to Akinwale, the modalities for integrating the traditional and the 
modern conflict management strategies in Nigeria require the following mechanisms: 
proper identification and elimination of shortcomings in the extant conflict 
management strategies, resuscitation of useful traditional values that have been 
jettisoned, and the establishment of a national security policy based on a synergy of 
the revised traditional and modern strategies. 
 The Federal Government of Nigeria should as a matter of urgency do away 
with this issue of indigeneship in the country. This is the main cause of the conflict 
between Tiv and Jukun – who were the first to settle in the valley. This is the same 
problem afflicting many ethnic groups in the country. Place of birth should rather be 
used instead of state of origin in Nigeria so that indigeneship will die a natural death 
in Nigeria if we are to remain one. 
 The Federal Government should preach oneness in the country and not which 
geopolitical zones people come from. Awareness campaign should be carried out to 
spread the news of communalities rather than differences between ethnic groups. Also 
the issue of Fulani herdsmen should be addressed both in the North central and the 
Southeast. Ranches should be built by the owners of these cattle and not allow them to 
graze in peoples’ farmlands. Nigeria should also see that the borders are properly 
manned because it has been noticed that our country’s borders are porous and natives 
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of bordering countries come in at will and rain havoc in Nigeria. It has been proved 
that some of these herdsmen are not Nigerians but aliens from neighbouring counties. 
This was said by the Minister of State for Agriculture, Senator Heineken Lokpobiri, 
during a public hearing on the recent attacks by herdsmen in the country at the 
National Assembly in Abuja, when he declared that the marauding herdsmen are not 
Nigerians. Those arrested he continued, cannot speak Fulani or any other Nigerian 
language. A State government should have the political will to implement findings of 
previous Commissions of Inquiry control ethnic militias and the spread of Small Arms 
and Light Weapons (SALWs). The proliferation of SALWs in Nigeria calls for urgent 
attention given its destabilising effects on the security of the nation as a whole. It is 
important to note that both traditional and modern methods of conflict resolution have 
been adjudged relevant to specific conflict situation and environment. However, some 
scholars have argued that to develop universal models and techniques on peace 
research and conflict resolution applicable across all social and cultural contexts is 
simply problematic because it neglects cultural specificity and the diverse cultural 
milieus that conflict is embedded and critical to its resolution (Francis 69). 
 John Paul Ledrech has therefore proposed an “elicitive” process of conflict 
resolution as an alternative to the traditional and dominant “prescriptive” process. The 
elicitive process of conflict resolution is based on building and creating appropriate 
models from the cultural resources and implicit knowledge available in a given 
setting. The prescriptive process on the other hand, is based on transferring conflict 
resolution techniques from one setting to another, in particular, the transfer of 
Western methods to non-Western conflict environment (Francis 24). 
 Since the existence and influence of modern institutions are inevitable, 
coupled with the fact that, traditional and modern values have co-existed for centuries 
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and would continue to do so provides additional justification for the proposed 
integration. Both the traditional and modern institutions should find a common 
operational platform. Some African countries like Ghana have legislative and judicial 
decentralisation programmes “as a framework for integrating aspects of the existing 
conflict management methods and skills of the national government and the country’s 
ethnic groups” (Fred-Mensah 951). 
 Englebert observes that the council of traditional leaders in Namibia, is an 
organ that advises the president mostly on communal lands. Ghana’s House of Chiefs 
is also charged with advising any authority under the constitution on matters related to 
chieftaincy and customary law. Zimbabwe reversed its earlier policy of dismantling 
chieftaincy and created a council of chiefs in 1993. The house of chiefs was restored 
in Zambia in 1996. In Lesotho and Malawi, chiefs constitute 2/3 and 30 percent of the 
Senate respectively. South Africa’s 1996 constitution provides for the creation of 
provincial and National House of Traditional Rulers. Thus, general beliefs and values 
involving covenant, sacredness of truth, providence, proverbs, idioms, oral histories, 
oral narratives and altruism are important elements of the political economy of 
traditional societies. These beliefs and values are usually applied to ensure economic 
prosperity and political stability. They can still contribute towards peace building in 
the contemporary African society even if they are injected into the modern 
constitution (Akinwale 210).  
The Nigerian Government’s endeavours at managing violent conflicts have not 
yielded good results as they largely remain coercive and dismissive of local concerns. 
Various measures such as police, the military, curfew, propaganda, judicial panel, 
compensations, creation of new structures, and an offer of amnesty to prevent 
escalation of violence in Nigeria are replete with lapses, although they have been 
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institutinalised. Similary, emerging alternative measures such as vigilantes, militias, 
and ethnic solidarity have resulted in mixed results, whereas the original traditional 
approaches to conflict management remain grossly repressed. Therefore, a policy 
driven synergy of useful traditional and modern strategies for conflict management 
will result in lasting peace in Nigeria. 
6.4 A COMPARISON OF TIV RELIGIO-CULTURAL PRACTICE OF IKYURYAN 
(COVENANT MAKING) AND WESTERN APPROACHES TO CONFLICT 
RESOLUTION 
 
In the colonial and post-colonial eras, the Tiv witnessed series of external 
mecahinisms for conflict management and resolution despite their indigenous pre-
colonial approaches to the Western/European ideas of conflict resolution lies in the 
very foundation of each of the system. In Olowu’s view, wheras the Western model 
evolved as an alternative to harness the homegrown adversarial system, the African 
indigenous approaches were not developed as alternatives to the original system (4).  
Covenant making as a traditional conflict resolution method compared to the 
western approaches did not have law enforcement agencies like the police, army etc to 
enforce its terms to the point of being observed. Obedience was largely owing to the 
fear of the supernatural (tsav) and out of deep respect for self, elders, age sets, and 
community. People understood the importance of community and wanted a healthy 
sense of belonging in their communities and so, they did what was necessary to 
continue to enjoy the families and communities they had and belonged (Dzurgba 
124). In the western methods of resolving conflicts, after the judiciary, the law 
enforcement agencies are at hand to ensure its implementation.  
There is more substance and durability of the process of covenant approach to 
conflict resolution as handed down and practised through several generations than the 
western approach which is alien. According to Tyovihi Iorver, when there is 
159 
 
mediation in the course of resolving conflicts, the disputants are given ample 
opportunities to express their deep-rooted grievances. As they express themselves, 
they feel relieved and at the end, they reach a consensus and enter into Ikyuryan 
(covenant making). The Tiv people consider Ikyuryan as hereditary. They usually 
understand the consequences of the terms of the covenant and other consequences 
involved before going into it. These make them stick to the covenant and therefore, 
peace is maintained (Oral interview). This is contrary to the western approach 
whereby the police or military maybe used and temporary  peace is observed, but after 
a while, a the forces disengage from the spot of the conflict, the disputants regroup 
and engage each other in more serious and violent conflict. 
Covenant approach in conflict resolution stresses the use of mediation unlike 
the western approach which emphasis is on adjudication (a more elaborate process 
than mediation) which typically goes through stages and routinely involves exhaustive 
cross examination and assembly of witnesses, and where necessary, exhibits would be 
tended in as evidence. In Olumu’s views, mediation ranks as the most popular 
dispute-settling tool in traditional Africa (14). The administrators of mediation which 
usually culminates into covenant making in resolving conflicts include among the Tiv 
people, the elders, Age grades, Chiefs, Priests, traditional warlords and other notable 
persons. These are people who have excelled in the art of negotiation, persuasion 
conclusion and advice. They are regarded as the watchers over the community and 
also enjoy reputation within communities. They are believed to have the capability to 
persuade individuals who have been summoned to attend hearings or meetings called 
by the communities. Mediation in covenant making to resolve conflicts through the 
mediators, facilitate compromise which finally results to the consummation of the 
covenant making. Therefore Ben-Mensah stated that , people prefer covenant making 
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in conflict resolution as it involves mediation which makes it more congenial and less 
adversarial conflict settlement to continue to be together amicably (39). 
Covenant making as a traditional conflict resolution approach relies 
exclusively on local actors such as the Elders, Chiefs, age grades who usually 
carryout traditional community based on quasi-judicial and legal decision-making 
routines to manage conflicts within and between communities unlike the western 
methods which rely on skilled personnel like Judges, Lawyers, Police, Military and 
other government officials etc. 
The informal traditional covenant approach is used in resolving conflicts 
without resorting to state-run judicial systems. According to Ntsoane, their 
homegrown negotiations in the process of covenant making to resolve conflicts often 
lead to concrete bargains which keep larger inter-communal relations positive, 
creating environment where the parties in conflict can co-habit peaceably and carry 
out their interest together without reference to previous imbriglio (21): The Tiv people 
honor or venerate age and they believe that, “Or Tiv hemba soon er mbaganden ve 
kure ayoosu na a uza kuren a ken koti”: (A Tiv man prefers elders to settle his 
disputes to going to the court). They sometimes view court as places and processes 
that cost money and which may be manipulated by other parties (Agema Natu oral 
interview). 
There is sense of ownership in the traditional approach of covenant making in 
conflict resolution than the western approach which is considered, alien among the 
Tiv. In the course of covenant making as Kpo Tyav pointed out in oral interview, the 
community members would always say ka ieren yase I uter asev je ne (It is our 
indigenous practice right from our ancestors). They usually have more confidence in 
it. For the community members themselves are insiders to the processes that result to 
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compromise covenant making. They feel deeply involved in the resolution process 
right away from the negotiation. Also, coupled with the fact that, the mediators 
involved are mostly their community men, they feel at home and have the confidence 
in the final resolution of the conflicts (Oral interview, Tyokumba Igba). These, in 
contrast to the western approaches are considered as alien and exclusionary; thus, 
emulating from the western culture, and practices which do not only aggravate 
conflicts and disputes but also deliberately denigrate the positive roles that African 
indigenous conflict resolution can offer in building peace and maintaining social order 
(Olowu 14). The western approaches often depend on external actors who have little 
knowledge of the happenings in the communities involved in the conflicts. They rely 
on what they heard and use technicalities in resolving conflicts which may necessarily 
reflect the true situation on the ground. The western method is considered to be far 
away from the people, very time consuming, costly and highly formalistic(system, the 
rules of which are hard to understand) with confusing procedures focused on 
individual capability and punishment. However, in the traditional view, this is not 
how justice looks like; many people have little faith in the fairness and efficiency of 
the formal system of justice that has been introduced. 
Relatedly, covenant as a traditional approach in resolving conflict is informal 
and thus less intimidating. According to the Choudree, those who use them are also 
more at ease in a familiar environment (99). However, in the case of the western 
approach, it is cumbersome, time consuming and capital intensive. This makes parties 
involved to have less confidence in their ability to resolve the conflict to expectation. 
Describing the nature of western legal procedure, Allot Antony submits that, western 
legal procedure litigation is often treated as a sort of game. With the Judge as umpire 
holding the whistle, blowing when one party gets offside and awarding the victory to 
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the side which scores most goals. The contrast with typical African procedure is a 
sharp one… African justice often has the qualities of being arbitral and consensual, of 
simplicity and publicity. The law and procedure are intelligible and acceptable to the 
people, and the vox populi often gains a hearing, not at least when bystanders join in 
and give their opinion on the merits of a case. In brief, judicial procedure reflects the 
common African principle that, government and decision are ultimately by popular 
consent (68-69). 
Traditional covenant approach to conflict resolution takes time factor into due 
account. It is rated much cheaper, quicker and peace focused. Time saving is reflected 
among the Tiv in their conflict resolution approach as can be seen in the words of the 
elders. If something happened at night, a word would be sent out and those 
responsible will get involved immediately. They might recommend after a hearing 
that, everybody be calm and wait for the morning to talk. That is how making peace is 
important. You do not let problems continue to sleep in your heart. But the 
government takes so long. When you go to court, they will say, go and come back 
next month, in three months, next year, and then people have to start planning how to 
attack the person that wronged them because, they live here together, they see each 
other, and the problem is not resolved. If something happens, resolve it quickly (Oral 
interview, Tyokura Ikyegh). When the traditional covenant is made, the ceremony 
shared by both parties exhibited at the end of the conflict and the making of covenant 
by eating and drinking together, glowing and beaming smiles to the admiration of the 
audience and the delight of the facilitators usually shows that, the traditional covenant 
method in resolving conflicts among the Tiv is highly acceptable. However, the 
western approach is time consuming, experience, full of technicalities, long 
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procedures and lack the restoration of relationship, as it most of the times produce 
innocence and guilt with punishment. 
Traditional covenant approach to conflict resolution is open-ended given 
structural application of principles and the dominance of custom and norms of the 
procedural level without too much confidentiality associated with the western method. 
The whole community participated and the result was always community focused 
whereas the western method of conflict resolution had the exclusive audience in the 
disputants. The public nature of traditional approach in resolving conflicts enhances 
the commitment to the solutions arrived at, sealed with public ceremony, stating that, 
a specific violent conflict was over, and it was actually over because, at the public 
ceremony, the negotiations, compromise and covenant has taken place. Therefore, 
nobody would be in ignorance of the happenings to go back to violent conflict again. 
Unfortunately, the western approach usually have restricted audience which at the 
end, results to speculations of decisions made, as many people were not in attendance 
and so, could not actually get genuine information of the resolution. The speculations 
most of the times were negative and this resulted to more violet conflict resurfacing 
again (Oral interview, Terhemen David). 
Covenant approach enjoys the traditional teaching and practice of youths, as 
they are made to learn through observation. The training of conflict resolution 
facilitators in both traditional and western methods varies. The informal training to 
acquire traditional knowledge required in traditional method of conflict resolution is 
through observation and systematic demonstration of the process which involves 
being knowledgeable of traditional norms and religious practices of the people while 
the western method requires a formal training which involves the school system and 
rigorous systemization of the process. 
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 Covenant as a traditional method of conflict resolution is patterned on the 
following characteristics. It is largely being under-documented until recently 
interpreted and scholarly analysed, it is couched in religious garb and abound in 
rituals, customs and norms; it is localised with a lot of specificity. It is dynamic and 
value laden while the western method of conflict resolution is propaganda tuned; it is 
imperialistic, theoretically focused and systematically fashionable. 
Western model of conflict resolution is very flexible in operation paving way 
for manipulation and pliability. This is absent in the traditional method which derives 
its mode of operation from the laid down customs and norms. Thus, it is culture 
specific.  
From the above comparison, there is the general support for the use of 
traditional strategies to manage violence in Nigeria as indicated in Afrobarometer’s 
(2002) survey showing 2190 Nigerian men and women selected across 29 states 
within the six geo-political zones in August 2001. Nigerians prefer informal modes of 
conflict resolution…At the community level, people are most likely to turn to chiefs, 
headmen or elders to mediate disputes (17 percent of all responses) especially in the 
parts of the country where traditional leaders continue to perform customary 
functions. Thereafter, people request resolution from religious leaders (14 percent) 
such as a pastor in a Church or Imam in an Islamic brotherhood. Interestingly, few 
people seek help from civic or non-governmental organisations (1 percent).  
In the absence of organized channels, people commonly resort to self-help, 
insisting that ‘the people involved in the conflict’ find a solution for themselves (8 
percent) or they turn to family, friends and neighbours (7 percent). In the extreme, 
they may even enlist the help of vigilante groups (2 percent). In practice, Nigerians 
see little use of government as an agent of conflict resolution. When they mention the 
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central government at all, they call on its coercive agencies – the army, and the police 
(16 percent of all responses) – rather than on its judicial branch (4 percent)… perhaps 
because, they do not expect fair or effective treatment (Akinwale 138-139). 
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CHAPTER SEVEN 
SUMMARY, CONTRIBUTION TO KNOWLEDGE, RECOMMENDATIONS 
AND CONCLUSION 
7.1 SUMMARY 
 Conflict is inevitable in every human interaction. However, it has become 
more frequent and devastating among the Tiv people of Benue State, in spite of the 
several conventional approaches used to curbing the conflict. The outbreak of 
communal conflicts among the Tiv of Benue State has been frequent and so 
devastating. The use of militia with sophisticated weapons has facilitated a high level 
of destruction of lives and properties. This has attracted the attention of scholars, 
government and non-governmental organisations. Government has employed modern 
or conventional approaches such as the police, military and other relevant forces but 
they end-up suspending hostility as the warring parties regroup and rise up against 
each other. This indicates that, the deep-rooted grievances that generated the conflict 
have not been addressed or the right approach in resolving such conflicts has not been 
identified or properly used. The Tiv traditional religious and cultural approach to 
conflict resolution which embraces all aspects of their life has been ignored. It 
becomes imperative to find a workable solution to this persistent problem which most 
scholars have researched on, in the aspect of political and economic perspective 
leaving the traditional religious and cultural perspective hence the need for additional 
approach in the Tiv religio-cultural practices of Ikyuryan (covenant making).  
The objective of this study is to examine the place of Ikyuryan (covenant 
making) as a religio-cultural approach to conflict resolution among the Tiv of Benue 
State. The study has been qualitative research. It therefore relied on both primary and 
secondary sources. Random sampling was used to select eigty seven (87) respondents 
for oral interview. Historical and descriptive methods of data analysis were employed. 
The study adopts dialectical materialism as it theoretical framework. The results 
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obtained from the study revealed that, covenant making and western approaches in 
resolving conflict among the Tiv people of Benue State have their own strengths and 
weaknesses. One of the major functions of traditional institutions in Tivland is to 
resolve conflicts particularly, land disputes among others. This is achieved through 
the instrumentality of Mbatamen (the elders), the kwav (age grade) from the Ya 
(compound), iye ingyor (kindred), ityo (clan) and the Tar (super clan) levels 
complemented by the igba (the matrilineage). Traditional institutions in Tiv society 
play a vital role using well defined religio-cultural methodologies such as the ijir 
(judgement), ibumun (oath-taking), imongu (open assembly) and ikyuryan (covenant 
making) in resolving conflicts which enhanced peaceful co-existence.  
The study has argued that, Ikyuryan (covenant making), a traditional approach 
to conflict resolution among the Tiv people, in spite of the western influence has not 
outlived its usefulness even when adapted to modern realities. Even though the local 
communities due to some circumstances have already begun to employ Western or 
conventional approaches of the court, police, military etc as an option, what needs to 
be done is to integrate the two mechanisms, Ikyuryan (covenant making and western 
approaches) as complementing each other for a more effective conflict resolution and 
lasting peace among the Tiv of Benue State.  
7.2 CONTRIBUTION TO KNOWLEDGE 
- Ikyuryan (Covenant making) is an indigenous religio-cultural conflict 
resolution strategy that bonded groups for a peaceful co-existence. As a result, 
its effectiveness lie in the fact that both human and supernatural beings and 
other spirit forces are witnesses and they ensure observance and compliance to 
the covenant terms by the parties involved. A violation of this could result to 
punishment of misfortunes to the offender/violator. 
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- Both covenant and western methods have strengths and weakness but the 
strength of the covenant overrides its weaknesses and so its more effective in 
conflict resolution. 
- Traditional institutions of elders and Age grades play vital roles in conflict 
resolution as they build confidence in parties in covenant involved. 
- The collaboration between the religio-cultural practice of covenant and 
western approaches could produce a trado-western Ikyuryan (covenant 
making) approach/theory which can be more effective in conflict resolution 
approach. 
- The study points to the fact that the western approaches should recognise and 
harness useful traditional approaches to social control among the Tiv people 
and Nigeria in general. 
- The study reveals the need for the elites and Christians and Muslims among 
the Tiv to respect, preserve and practise their religio-cultural heritage and 
particularly Ikyuryan which could lead them to a better understanding of their 
contemporary world and faith communities. 
7.3 RECOMMENDATIONS 
 For sustainable peace to be achieved in Tiv and other societies, the indigenous 
covenant method of resolving conflicts should be revived. Those practising 
Christianity and Islam should separate fetish from the traditional ways of Tiv life of 
resolving conflict which should be encouraged.  
i. Covenant as part of confidence building measures in conflict resolution 
is therefore necessary to restore confidence in the traditional 
institution. The traditional institution must be honest and live above 
board.   
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ii. The covenants such as the ordinary (joking), age grades and marriage 
covenants should be encouraged as they greatly enhance harmonious 
living in the society and effective methods in conflict resolution. 
iii. There is need for government and conventional institutions to 
recognize and encourage the role of traditional institutions in peace and 
conflict prevention and resolution efforts as a way of building and 
maintaining peace in Tiv society. Traditional institutions should play 
honest roles of arbiters in resolving conflict thereby building 
confidence in parties entering into covenant in the course of resolving 
conflict. 
iv. There is need for the integration of positive African traditional 
approaches in school curriculum and the encouraging of ethical values 
in institutions of learning. If the indigenous Tiv moral values and 
covenant making in particular should be taught in various stages of an 
individual’s physical and moral development, the high rate of crimes 
and immoralities would be radically reduced and the need for 
rehabilitation centres eliminated. 
v. Since the traditional methods of resolving conflicts are less expensive, 
simple, flexible, and easy to understand and apply, they should be 
encouraged and practiced. 
vi. There is need to strengthen research and disseminate information from 
elders before it dies out when they pass away. 
vii. The modern mechanism such as police, army, court should be used as 
instrument of ensuring that covenant between disputing parties be 
honoured. 
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viii. There is need to re-examine the colonial heritage, so that, practices that 
are inimical to our society could be removed while those capable of 
uniting our society be encouraged and enforced. 
ix. The rest of Nigerian societies and Africa can learn from the experience 
of the Tiv and adopt covenant approach in conflict resolution. This 
would create a peaceful environment that will spur not only the Tiv 
society but African continent in general on the threshold of 
development which has eroded them right from the postcolonial 
period. There should be increased collaboration and networking 
between the government and customary institutions of governance. In 
particular, the government should recognize and aid customary courts 
to enforce their rulings. The elders should be trained on modern 
methods of arbitration and at minimum, traditional mechanisms of 
conflict resolution should be more sensitive to the universally accepted 
principles of human rights. 
x. The traditional conflict methods of conflict resolution should be 
revived. For sustainable peace to be achieved in Nigeria, we should go 
back to our traditional methods and if possible integrate them with that 
of modern methods in order to achieve social harmony and have a 
lasting peace. Religious leaders and fanatics should try and separate 
fetish from traditional ways of doing things. This is because Colonial 
masters came with their Christian religion that saw everything about 
Africans as fetish and things to be abolished. It is important to state 
that our traditional methods of conflict resolution are not fetish, 
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instead, they are the traditions of the Africans and should be 
encouraged so that peace will once again reign amongst our people. 
xi. A general concern for peace, security, and development remains 
central in both the traditional and modern strategies for conflict 
management despite the divergent approaches therein. Limitations of 
the official conflict management strategies and state failure to 
recognise and harness useful traditional approaches to social control 
have made conflicts uncontrollable in Nigeria. It is therefore, 
recommended that, the strengths of both traditional and modern 
strategies of conflict management are essential and should be 
integrated to promote peace and development. 
xii. If these recommendations are put into use, covenant can still be a 
veritable instrument for building peace and resolving conflicts in the 
midst of Westernisation, Christianity, and conventional means of 
conflict resolution in contemporary Tiv society.   
7.4 CONCLUSION 
By way of conclusion, it is safe to state from the foregoing that conflicts in Tiv 
are common and most of the times violent and result to destruction of lives and 
properties. All conventional attempts to resolve them have being in vain. In order to 
maintain peace, the Tiv have various religio-cultural approaches to conflicts 
resolution such as the Ijir (Moot), Imongu (Open assembly), Ibumun (Oath) and Ikyur 
iyan (Covenant) administered by traditional institutions such as Mbatamen (Elders), 
Kwav (Age grades), Ityo (Paternal Kin) and Igba (Maternal Kin). These traditional 
institutions carried out the resolution of conflicts at the level of Ya (Compound), Iye 
Ingyor (Kindred), Ityo (Clan) and Tar (Super clan). 
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  The Tiv people attach spirituality to all issues of life including conflict 
resolution. However, their various traditional approaches to conflict resolution have 
been ignored. Covenant as one of the traditional/religious approaches to conflicts 
resolution among the Tiv people has rarely been exploited. Any attempt to resolve 
conflicts without a religio-cultural approach like covenant making will not bring 
lasting solution to the increasingly destructive act. Therefore, covenant which has 
religio-cultural values attracting confidence and compromise in resolving conflicts 
need to be exploited among the Tiv in order to bring lasting solution. It should 
therefore be pointed out that in order to resolve conflict effectively, truth must be told. 
Again, while resolving conflicts, money should not be exchanged to obtain innocence 
where one is guilty. The Jirtamen- the highest Tiv traditional council body should 
select trustworthy and God fearing members of the society whom the tyo (Tiv society) 
have confidence in, who will be sworn to settle violent conflicts among the Tiv people 
with covenant making being the major approach. Whoever violates the covenant and 
engage in violence should be sanctioned. The efficacy of covenant in conflict 
resolution is when the parties involved observe its terms; with these, conflict would be 
avoided. The modern approaches to conflict resolution can only be used to enforce the 
terms of the covenant in which the conflicting parties have entered into for a more 
effective conflict resolution. 
 Conflict is indeed an inevitable aspect of human existence. In an attempt to 
resolve conflicts, the Tiv people, like other African societies had peculiar and very 
effective methods of monitoring, preventing, managing and resolving conflicts. The 
Tiv had Ikyuryan (covenant making) which was their indigenous and traditional 
peacemaking and conflict management strategy among others. It bonded the groups 
involved in peaceful co-existence as it was believed to be witnessed by the 
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Supernatural Being and spirit forces who ensured the observance and compliance to 
the covenant terms by the parties involved. The resultant obligations compelled one to 
settle disputes by peaceful negotiations and not by bloodshed. The Ikyuryan has 
proven to be portent in bringing sustainable peace in Tivland.  
Many traditional institutions and mechanisms of resolving conflict have been 
jettisoned without adequate evaluation such as covenant making. It should be noted 
that a general concern for peace, security and development remains both the primary 
responsibility of traditional and modern strategies for conflict resolution despite the 
divergent approaches therein. Limitations of the official management strategies and 
state structure to recognize and harness useful traditional approaches to social control 
have made conflicts uncontrollable in Nigeria. It is therefore, wise to note that, the 
strengths of both the traditional and modern strategies of conflict management are 
essential and should be integrated to promote peace and development. 
Consequently, despite the advent of western approaches and conventional 
ways like the police, court, military force among others, the Ikyuryan cannot be 
thrown aside because, these approaches have their limitations like the use of force, 
delays in court processes among others. Consequently, the adoption of Ikyuryan 
(covenant making) in conflict resolution in Tiv is strongly encouraged. It is an 
indigenous approach with the capacity of building an enduring resolution to conflict 
thus the need for a synergy between the Ikyuryan (covenant making) and Western 
approaches for a more effective conflict resolution in Benue State.   
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APPENDICE A  
LIST OF INFORMANTS 
 
S/NO NAME AGE OCCUPATION PLACE OF 
INTERVIEW 
DATE 
1 Gande Shawon 74 Evangelist Yandev 4/1/17 
2 Akaazua Gbenge 76 Farming  Mbaduku 12/1/17 
3 Boi Jongor 70 Farming Ipav 27/1/17 
4 Agema Natu 69 Rtd Civil Servant Mbayion 28/1/17 
5 Asan Ate 65 Farming Shangev-Ya 30/1/17 
6 Moses Itsegha 57 Catechist Yandev 2/2/17 
7 Matthew Adam 69 Rtd Soldier Mbaduku 2/2/17 
8 Tyovihi Iorver 49 Farming Kusuv 7/2/17 
9 Ikyausu Iyor 61 Farming Ushongo 9/2/17 
10 Iorliam Ayongu 66 Farming Yandev 20/2/17 
11 Aper Apav 64 Farming Ikyurav-Tiev 28/2/17 
12 Tyav Nyamikyume 64 Farming Ute 22/2/17 
13 Lutso Kange 74 Farming Mbakor 27/2/17 
14 Awuhe Iorhemba 55 Farming Kusuv 6/3/17 
15 Semali Dyegh 65 Farming Mbatur 12/3/17 
16 Tyoakaa Wongor 66 Farming Yandev 26/3/17 
17 Iorhemen Aso 60 Rtd Police Mbanyiabe 21/4/17 
18 Targema Zer 70 Farming Kusuv 28/4/17 
19 Tyozenda Shien 65 Farming Kusuv 16/4/17 
20 Anzun D.O. 52 Teaching Mbatiav 16/3/17 
21 Stephen Nyiyongu 65 Farming Kusuv 21/1/16 
22 Sase Kaungwa 69 Farming Kusuv 27/1/16 
23 Igbazenda Yajir 70 Rtd Soldier Mbayion 6/2/16 
24 Terseer Akyase 42 Farming Kusuv 9/2/16 
25 Avine Solomon 35 Civil Servant Ushongo 11/2/16 
26 Terhemen Semberfan 45 Farming Kusuv 11/2/16 
27 Aker Agba 52 Farming Kusuv 4/3/17 
28 Akombo John 55 Farming Yandev 19/4/16 
29 Aker Agba 50 Farming Ute 12/2/16 
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30 Tse Terhemen 38 Priest Agbough, Mkd 
LGA 
22/01/2017 
31 Terkaa Teryima 48 Priest Agasha, Guma 
LGA 
22/01/2017 
32 Terzungwe Mhen 33 Student Agasha, Guma 
LGA 
21/01/2017 
33 Hen Ankyaa 49 Civil Servant Agasha, Guma 
LGA 
22/02/2017 
34 Aondoakaa Atser 55 Priest Ambighir 
Gboko LGA 
22-02-2017 
35 Tor Ikpa 60 Civil Servant Katsina/ Ala 21/02/2017 
36 Agba Fidelis  45 Civil Servant Ucha Ipav 
Gboko LGA 
22/02/2017 
37 Avar Stephen  40 Civil Servant Ambighir 
Gboko LGA 
22/02/2016 
38 John Chimbiv 64 Famer  Ambighir 
Gboko LGA 
22/02/2016 
39 Solomon Bam 38 Teacher Katsina/ Ala 
Katsina/ Ala 
LGA 
22/02/2016 
40 Orkaa Tughtugh 62 Rtd Teaher Asukunya, 
Tarka LGA 
1/2/2016 
41 Tarvihi Saawuan 45 Farmer  Mbaduku, 
Vadikya LGA 
1/2/2006 
42 Iorember Uba 48 Teacher  Mbaduku, 
Vadikya LGA 
1/2/2006 
43 Apeakaa Anyam 51 Businessman Mbaduku, 
Vadikya LGA 
3/2/2016 
44 Najimen Utsen 80 Farmer Mbaduku, 
Vadikya LGA 
3/2/2016 
45 Mateu Adam 65 Farmer Mbaduku, 
Vadikya LGA 
3/2/2016 
46 Barnabas Adezwa 36 Teacher  Mbaduku, 
Vadikya LGA 
3/2/2016 
47 Tersoo Akigher 32 Student Mbaduku, 
Vadikya LGA 
3/2/2016 
48 Tyonongo Ngugban 54 Farmer Mbaduku, 
Vadikya LGA 
4/2/2016 
 
49 Terungwa Avande 26 Student Ukan, 
Ushongo LGA 
5/6/2016 
50 Chion Dajoh  45 Farmer  Kusu, Buruku 
LGA  
5/6/2016 
51 Terver Wende 61 Farmer Mbaduku, 
Vadikya LGA 
5/6/2016 
52 Kpo Tyav 74 Farmer Tombo, 
Buruku LGA 
5/6/2016 
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53 Tyokura Ikyegh 65 Teacher  Logo, Ugba 
Town 
20/03/2016 
54 Terhemen David 50 Farmer Kwande, 
Mbaiwen 
10/02/2016 
55 Tyokumba Igba 54 Businesman Buruku, Abwa 1/03/2016 
56 Tseen Mfaga 60 Farmer Guma, 
Yerewata  
7/12/2016 
57 Uta Paul 70 Traditional 
Ruler 
Buruku, 
Anshav 
11/12/2016 
58 Orjime Aondofa 51 Farmer Gwer, East 4/12/2016 
59 Hannah Ayuave 49 Civil Servant Gwer West 5/12/2016 
60 Nguzungwen Meeve 76 Civir Servant  Ukum, Zaki 
Biam 
01/1/2016 
61 Apeinumbu Zaku 66 Farmer  Katsina-Ala 20/1/2016 
62 Ityungu Akumba 45 Traditional 
Ruler 
Gboko, 
Agashua 
8/1/2016 
63 Ityavyar Akaa 75 Priest  Mkar, Gboko 
LGA 
19/9/2016 
63 Ishima Kaakwe 70 Civil Servant Ushongo, 
Gboko LGA 
5/10/2016 
64 Tsetim Tarkper 51 Farmer Konshisha  
LGA 
23/10/2016 
65 Vershima Tarkighir  46 Civil Servant Kwande, LGA 3/11/2016 
66 Terungwa Torsaar 46 Civil Servant Anyogo, 
Gboko LGA 
23/11/2016 
67 Peter Kato 71 Farmer Konshisha 
LGA 
5/11/2016 
68 Iornyongu Unyar 45 Civil Servant Ihungwa Inor, 
Gboko LGA 
23/11/2016 
69 Zuulga Ugba 51 Traditional 
Rurel 
Katsina/Ala, 
Gboko LGA 
25/11/2016 
70 Agwaza Tsavbee 53 Civil Servant Asukunya,Tark
a LGA 
25/11/2016 
71 Mue Ama  48 Civil Servant Vandikya, 
LGA 
25/11/2016 
72 Iorhii Abanger 45 Farmer Farmer 23/11/2016 
73 Sor Tsav 61 Civil Servant  Herbalist  23/11/2016 
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74 Aongu Sam 55 Farmer  Farmer 23/11/2016 
75 Akpoughul Inbyua 54 Farmer Farmer 25/11/2016 
76 Orwua Pever 52 Priest Priest 25/11/2016 
77 Taryuha Mtor 65 Civil Servant  Farmer 25/11/2016 
78 Nyiar Dominic 67 Civil Servant Trader 25/11/2016 
79 Takpa Kor 48 Trader Farmer 28/11/2016 
80 Tarpaa Tyokase 56 Farmer Farmer 28/11/2016 
81 Iornenge Abite 51 Farmer Businessman 28/11/2016 
82 Yuhwegba Tombu 52 Farmer Teacher 30/11/2016 
83 Ferdinard Iornyime 55 Farmer Priest 30/11/2016 
84 Nyityo Najimen 43 Civil Servan Farmer 30/11/2016 
85 Agema Tseke 37 Civi Servant  Farmer 2/12/2016 
86 Tsekaa Nyor 56 Farmer Farmer 2/12/2016 
87 Iorbee Gabriel  46 Farmer Civil Servant 2/12/2016 
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APPENDICE B 
LETTER OF INTRODUCTION  
Department of Religion and Cultural Studies 
          Benue State University 
    Makurdi 
Dear Respondent,  
I am a postgraduate Student (Ph.D) of the above named University, carrying out a 
research on IKYURYAN (COVENANT MAKING) AMONG THE TIV PEOPLE AS 
A RELIGIO-CULTURAL APPROACH TO CONFLICT RESOLUTION IN BENUE 
STATE. 
I hereby solicit your response to the following questions which bothers on Ikyuryan 
covenant in Tiv religio-cultural practice of conflict resolution. I assure you that, the 
information given shall be treated with utmost confidentiality and strictly used for the 
purpose of this research. 
Thank you for your anticipated cooporation. 
Yours sincerely 
 
Theophilus Terlumun Agena  
BSU/AR/Ph.D/08/1141 
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ORAL INTERVIEW QUESTIONS ADMINISTERED ON SELECTED 
RESPONDENTS ACROSS TIVLAND 
SECTION A: PERSONAL DATA 
1. Sir/Madam, what are your full names? 
2. How old are you? 
3. What is the name of your locality? 
4. What do you do for a living? 
SECTION B: ORAL INTERVIEW 
1. What is Ikyuryan (covenant making)? 
2. What is the importance of Ikyuryan among the Tiv? 
3. What is the procedure of carrying out Ikyuryan (covenant making)? 
4. What are the types of Ikyuryan (covenant making)? 
5. How do the Tiv use Ikyuryan (covenant making) in conflict resolution? 
6. What are the consequences of breaking the Ikyuryan (covenant making)? 
7. What are the strength and weaknesses of Ikyuryan (covenant making) in 
conflict resolution? 
8. How an Ikyuryan (covenant making) and modern methods be integrated for 
effective conflict resolution? 
9. What are the challenges influencing Tiv mechanisms of conflict resolution? 
10. What are the changes affecting Tiv mechanisms of conflict resolution? 
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APPENDIX C 
SAMPLE OF QUESTIONNAIRE 
1. What is Ikyuryan (covenant making) concept in Tiv religio-cultural beliefs? 
2. What are types of Ikyuryan (covenant making) among the Tiv? 
3. What are the motives for covenant making? 
4. What was the traditional attitude of the Tiv to covenant making before the 
coming of Christianity? 
5. Do the Tiv live by the terms of their covenant? 
6. Is there any alternative to covenant making in conflict resolution? 
7. What is the importance of covenant making in conflict resolution? 
8. How can symbolism be employed in covenant making among the Tiv in 
conflict resolution? 
9. What are the consequences of breaking covenant? 
10. What are the prospects of covenant making in the contemporary Tiv society? 
11. What are the factors influencing covenant making in the contemporary Tiv 
society? 
12. What are the strength of covenant making in conflict resolution among the 
Tiv? 
13. What are the weaknesses of covenant making in conflict resolution? 
14. What are the strength of western approaches to conflict resolution in the 
contemporary Tiv society? 
15. What are the weaknesses of Western approaches in the contemporary Tiv 
society? 
16. What are the modalities for integrating the Tiv Ikyuryan (covenant making) 
and western approaches to conflict resolution? 
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17. What are the challenges influencing Tiv mechanisms of conflict resolution? 
18. What are the changes influencing Tiv mechanisms of conflict resolution? 
19. What are the existing approaches to conflict resolution in the contemporary 
Tiv society? 
20. What are the traditional institutions of covenant making among the Tiv? 
21. What are the traditional channels of conflict resolution among the Tiv? 
22. Mention instances of covenant making among the Tiv in conflict resolution 
23. What is oath-taking in covenant making among the Tiv? 
 
